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Introduction 


Veda has this vakya: svadhyayo adhyetavyah. This vakya says that one has to study 
one's Veda, at least one Veda. Among the four Vedas — Rk, Sama, Yajur, Atharva — one has 
to study at least one Veda. This vakya is called the adhyayana vidhi. Technically, 'vidhi' 
means a Vedic mandate asking you to do something. 'Svadhyayo adhyetavyah' is a 
vidhivakya. This particular vakya makes it clear that a vaidika is to study the Veda. 

A question is raised here. Without knowing the vidhivakya would I ever enter the 
Veda, and without entering the Veda would I ever know the vakya? Getting into a situation 
like this and getting out is mimamsa. You require vedamimamsa. In a situation where your 
own analysis needs resolution, take it to the aptavakyas, to those who know the Veda and 
the dharma. Transferring gathered wisdom is the sampradaya, the Indian teaching system. 
The traditional life of study starts when the elders in the community initiate the children 
by upanayanam, by gayatri upadesa; they take the child to Veda adhyayanam. The parents 
themselves, or the elders in the community, help the child enter the life of Veda. 

Upanayanam — taking the child near the Veda, into the study of the Veda. Gayatri 
upadesa itself is a vedamantra upadesa. One who has that upadesa can say that he is a 
vedadhyayt - rksakhadhyayi ityadi. The person is qualified to make a statement like this, 
even without having gone to a pathasala. All that has happened to him is only upanayanam. 
All the fellow knows is this one Vedamantra, the mantra popularly known as gayatri, the 
mantra in gayatri meter. This mantra is in all the four Vedas. The one upadista, initiated 
into gayatrimantra, can say this. The mahima of gayatri is like this. If this person chants the 
mantra one thousand and eight times daily he can say that he is a student of Veda. The 
adhyayana vidhiprapta is at least that sariskara. 

This mimamsa is done, and through aptavakyas we understand that there is such a 
vidhi. The Veda is to be studied. When the Veda is studied, certain vakyas come to be 
known: brahmavit param apnoti; atma và are drastavyah; atmavit sokham tarati; brahmavid 
brahmaiva bhavati; vimuktah vimucyate; rasan hyevayam labdhva anandi bhavati. When one 
studies Veda, krtsnaveda, these kind of sentences come along with the Veda. How could a 
person who studied Veda remain without an interest in looking into these vakyas which 
promise ananda, which promise freedom from sarisara? How could one be indifferent to 
these vakyas which reveal more than recommendations and precautions as to actions and 
their results? 

The adhyayana vidhi brings in all other vidhis. 'Brahmavid apnoti param' means one 
should know Brahman. This is how the vakya should be understood. 'Atmavit sokharit tarati! 
means atma must be understood. The vakya is converted into a kind of vidhi: one should 
gain atmajfianam. 'Atma và are drastavyah', with the tavya pratyaya, is already a vidhi. Even 
without the lin lot tavyah in the verb, such a vakya should be converted into a vidhivakya 
that indicates an inquiry is to be made. One should look into vedantasastram, the whole 
vakyasastra that will be able to fulfill the promise the vakya made. For that, one has to do 
vicüra. 


Atmavit sokham tarati — this is a different type of a vakya, different from the ones 
that ask you to do this karma or that karma for achieving this result or that result. The 
result is mentioned — sokham tarati. But there is no karma mentioned. Generally, by doing 
karma you get some result. Here, by knowing atma, one crosses sorrow. This is a different 
type of vakya. There is going to be a great vicara with regard to vakyas and vidhi. 

A person can study a cookbook and gain knowledge of the various recipes. He 
will read of the ingredients and modes of preparation. If he or she is particularly happy 
with one of the dishes he prepares from the recipes, he will tell others what he has learned 
from the cookbook. His satisfaction comes after doing the study and after doing all the 
other things required of a the dish- acquiring materials, preparing the ingredients, 
lighting the fire, mixing and fixing. The book leaves out many of the actions that need to 
be accomplished, the ones a cook would know how and when to do. The cook shares the 
knowledge of the dish that he gained from the cookbook and the basic steps needed to 
complete the production of the desired results. His statement is a karmasesavakya. The 
knowledge gained from the book had to be put into action to produce the desired result. 
Without practice and completion of all the karmas, you cannot really gain cooking 
satisfaction. 

But a different kind of vedavakya will not have anything to do with karma. It will 
be knowledge that reveals the otherwise not-known self and confirms your absolute 
freedom. The vedantavakyas, the Upanisads, have proven to be those vakyas. They are tools 
that provide access where no other means of knowledge can go - to the self. They are the 
knowledge that fulfills the heart and the mind and reveals the complete, mature person. 
You may have read or heard those vakyas and felt you had to do something to achieve this 
knowledge. You want to know what you have to do to really cross sorrow. Here, with 
regard to bralhmajfianam, the left out part, the part to be done, is mimariisa. You cannot 
understand the vedavakyas without analysis, without inquiry. Therefore mimamsa. 

Looking at the sastra, one acarya says atma is Bhagavün's amsa, a fraction of 
Bhagavan. He says amsi is the Lord and you are a fraction, a drop of water in the amsi 
ocean. He says the relationship of an individual atma and Paramesvara is a permanent 
amsamsibhava. We say there is a relationship, but it is not an absolute relationship 
between two, it is identity. 

To become an dcarya all you require is a following. You will find acáryas in every 
forum. You need to see what they say; you can't simply dismiss them. Examine what they 
say for truth; there is no need to dismiss anybody. Each one of them has his own way of 
looking at the same sastra. Each comes up with his own meanings. The dcaryas are all 
vaidikah. They are people who accept the sruti as pramana. Beyond pratyaksa anumana 
arthapatti anupalabdhi, they accept sruti as pramana. No matter how they group the other 
pramanas, they all recognize sruti as a way of knowing. 

The different acaryas are all vaidikah, otherwise called astikah, but they need not 
accept God. The Piirvamimamsaka, who analyzes the pūrvabhāga of the Veda, the 
karmakhanda of the Veda, accepts the five pramanas as we do. The real Kapila Sankhya, as 
presented by Isvarakrsna, is an astika who does not accept Isvara. He is nirisvaravadi, 
anisvaravüdi. A Sankhya who does accept Isvara is a Yogi, a sesvarasankhya. They all accept 


the Veda as a pramüna. The real Sankhya says God does not exist. He wants you to say 
what God is so he can prove you wrong. But he is going to be the one proved wrong. His 
concept that God does not exist does not exist. We can prove this is wrong because all 
that exists is God. Anything other than this is going to be wrong. If what he says is right 
for you, you have not been exposed to the real mīmāmsā. If you are exposed to mimamsa 
the problem will not exist. You need not make vague accommodations. 

Astikas themselves have contentions. One of them will dismiss another. Every one 
of them dismisses others. They all dismiss each other, and they dismiss the vedantin. 
Sankara says he will discuss the contentions and he will be victorious. The very fact that 
there are many contentions shows they are wrong. They will try to prove you are wrong, 
and this is exactly what we want them to do. This is exactly what mimamsa is. They will 
quote sentence after sentence of Veda. They will quote the Gita and the visphulinga fire- 
spark argument. They will cite the jzvesvara difference. There are enough vakyas to quote. 
They will quote about Vaikuntha. 

To come up with catchy quotes to counter theirs is not the point. They quote, and 
we analyze their quotes. Then we quote and tell in the light of what we have understood 
about their quote how their quote does not present or support their case. Their quote 
presents our case. They will come up with another trick. You will get to know their tricks, 
their other quotes. We will put those too into the proper light. This is mimamsa: there 
should be no inner contradiction in any subject matter that you present. It should not have 
inner or outer contradiction. It is the same with a proposed scientific theory. There should 
be no contradiction. It is a matter of proof, and it may cause all paradigms to change. 

In the sastra itself we look to find no contradiction. In the Upanisads we look for 
the same. What Veda says should not contradict what is said at the end of the Veda. There 
are serious efforts to find that there is such a self-contradiction. This is all mimamsa, 
analysis. Then there are those who will not accept even your quotes; they do not accept 
Veda as a pramana. The Bauddha have a certain argument and understanding. You must 
deal with them without using sruti. You must be able to see where there is pramanakopah, 
any contradiction. If there is an external contradiction in terms of the other four pramanas, 
this has to be resolved. The Vaisesika and Sankhya will gladly jump out of the astika ring to 
confront you from the nastika ring. You must be able to look from the broadest possible 
perspective. You have to look at the whole thing. You cannot contradict the other 
pramanas. You have to be able to look into the Veda differently. You have to get into their 
ring and fight. You must meet the street-fighters too, the Ekadesis. You must be able to 
say how what the Veda says - that ayam atma brahma - stays and is unshaken. There is no 
other way than this analysis which is undertaken by Bhasyakara. The analysis has already 
been done in the tradition, done in the form of sütras. 

In the sütra literature we have mimamsa, Sankhya, Vaisesika, dharmasastra and grhi, 
and grammar. It is a popular tradition. The vedasastra is analyzed through sütras of two 
types. One has a few names, paryayapadas - pürvabhaga, Pirvamimamsa, dharmasastra, 
karmamimamsa. The other type is Uttaramimamsa, brahmamimamsa, brahmasitrani. It is an 
analytical tradition by which the vision of the Veda, the tatparya of the Veda, is unfolded. 


If you live and teach it, it is called prakarana. If you analyze it, if you ask why this is the 
vision, why anything else cannot be the vision, it becomes mimarisa. The srutivakyas and 
smrtivakyas are taken and analyzed, and without vakyas the subject matter is analyzed. 

Vyasa is Sütrakara, sütrakrt for the Uttaramimamsa, and Sankara is Bhasyakara. 
Sankaram sankaracaryam kesavam badarayanah. Lord Siva is in the form of Sankara, called 
arisavatara. The grace of Siva, a special vibhüti, is very much there. There is an exalted 
punya. Sankara is not an ordinary person; Lord Siva is there as acarya. Badarayana Vyasa is 
Kesava, the Lord Narayana. If Lord Narayana should write sütras, then who should write 
bhasya? Between Visnu and Siva there is always some kind of understanding. Each day we 
repeat our invocation to two bhagavans here. I salute Bhagavan in the forms of Vyasa and 
Sankara. It is a two-fold blessing — the sūtra blessing and Sankara blessing. There are 
many other bhasyas; Sankara is the one who gives the sampradaya, who gives the link to 
the tradition. Others come and comment to establish their own theories, to justify their 
own problems. But Sankara is the link to the writings of Vyasa, Vedavyasa. Vyasa analyzes 
the sastra here, and Sankara becomes the commentator. Unfortunately two Patafijalis and 
Panini are also called Sütrakara. The end for a vedantin is here — Sütrakara is Vyasa, 
Bhasyakara is Sankara. 

It is clear that the sūtra literature is based on common rules of composition. 
Alpaksaram asandigdham saravat visvatomukham astobhyam anavadyam ca sütrari sütravido 
viduh. Those who know the sütras, sütravidah, know the sütras should be in this manner. 
A sūtra should be alpaksaram, alpani aksarani yasya. It should have the minimum number 
of syllables. This rule lends itself to the use of compounds. Every syllable will have 
meaning. No particles or interjections are found that would fulfill the requirements of a 
meter. Pada puranartham, apisabda or ca or eva or tu are allowed and can be found — but 
not in a sütra. Unless it is a naradabhakti sütra. A sütra is brief. 

What is brief can be vague, ambiguous. A sūtra should be clear; there should be 
no doubt, asandigdham. It does not leave you in doubt. It is saravat, it has meaning. It has 
to have harmony with reference to what has already been said and what is going to be 
said later — visvatomukha. There should be no contradiction. To be without contradiction, 
the whole of the subject matter has to be taken into account. There is a rule with regard to 
law: there should be no law enacted anywhere in the country which contradicts the 
constitution. Every state law has to conform with the cental law, and no central law 
should contradict state law. It is a law of harmony. Similarly here, sütras in a book should 
be in harmony, and if a sütra can serve more than one purpose there should be no need to 
repeat it — even when the usage has a different meaning. Anavadyam — grammatically and 
logically a sütra should be free from defect. Astobhyam — a sütra should be free of useless 
adjectives and unnecessary repetition. 

All sütras follow these general rules. Uttaramimamsa, including Brahmasitras, 
follow these rules very well. Piirvamimamsa follows the rules, but there are some long 
sūtras. There are also grhyasütras, talking about rituals et cetera, which also follow the 
rules. Certainly grammarian Panini follows the rules. He found a special method to 
reduce the number of sütras by grouping his subject matter into topics. Of course, that 


means that in his grammar the sandhi rules are found spread all over. To reduce the 
number of sütras he went by his own principals, his own groupings. 

There are two types of sūtra literature. One type is descriptive, such as Patafijali's 
Astangayoga sütras. The whole book discusses this yoga. He defines his own yoga - 
cittavrttinirodhah. For this nirodha, for drastuh svarüpe, he gives the astangayoga agas - 
yama niyama asanam pranayama pratyahara dharana dhyanam samadhi. Even though he does 
not give all the details of asana and pranayama, the whole subject matter is presented. 

The other type of sūtra literature is analytical — Pūrvamīmāmısā and Uttaramimamsa 
of the Veda. Vyasa and the other authors of these siitras were amazing people. Jaimini, one 
of Vyàsa's five principal disciples, composed the Parvamimamsa Sütras. Püroabhaga of the 
Veda is analyzed as a topic — dharmakarma is the topic. It is a beautiful, highly technical 
analysis. It analyzes how to look at the vakyas, how to make use of the mantras, how to 
know when a karma begins and ends, how to connect mantras to the various vidhis, what 
are the satellite rituals that go along with main rituals, what is a staple food. The entire 
analysis is meant to present the subject matter. 

Vyüsa's Uttaramimamsa not only presents the sastra vision, it tries to prove this is 
the vision. Without raising its voice or thumping the table it dismisses all other possible 
meanings to the vakyas. The way the subject matter of Vedanta is presented is an 
ingenious method. It begins by stating the vedantasya tatparya, the vision of the sastra. It 
has to prove the vedantatatparya is vedatatparya, because elsewhere somebody else proves 
differently. 

Elsewhere we see 'amnayasya kriyarthatvat anarthakyam arthadatanam'. Krtsna 
vedasya — there are those who say the entire Veda has meaning only in terms of action. 
They say any sentence in the Veda that does not involve karma on your part is useless. 
They say any such vakya should be hooked onto vidhi, asking you to do something. The 
arguments are there. To have a place among the Vedantins you must prove the visions of 
Vedanta and Veda as a whole are the same. To do so you must know the sastra and know 
your opponents and their arguments. You must be able to let your opponents come to 
terms with their own insupportable conclusions. If your knowledge and your logic are 
correct and well-founded, and if you remain clear-headed, you will have what you need 
to stand firm. In the first four Brahmasiitras Vyasa presents the whole thing, and defends it 
also. What he presents he defends. 

The Brahmasütras have four adhyayas, chapters, each with four sections. 
'Samanavaya', mutual applicability to one meaning, is the first adhyaya. "Avirodha', non- 
contradiction, is the second adhyaya. The third adhyaya is 'Sadhana', means to achievement. 
The fourth is 'Phala', result. 'Samanavaya'contains the four sütras we will analyze. The 
separate topics are the adhikaranas. Each of the first four sütras is a separate adhikarana. 
Every topic has pürvapaksa, one or more contending views. The pürvapaksa gives his hetu, 
the reason why he takes his stand. Then the siddhantin, in most cases the Vedantin, has to 
prove his stand and dismiss the pürvapaksi's stand. If the topic has another purvapaksin, 
Bhasyakara takes that contender separately and goes through the same process. It is a 
binary process of analysis which meets the rules of clarity and logic. 
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If there are sub-arguments, alternate interpretations, they too are dismissed one by 
one. The analysis takes a tremendous clarity and a certain leisure. You cannot crowd the 
other fellow. The person is allowed to present his stand. Whether the contestant presented 
himself as well as Bhasyakara did we do not know. But Bhasyakara consistently presents 
the pürvapaksin with respect — in his own language, with his own style, with all the 
vehemence he could command. Granting all that to the contender, Sankara presents him 
impartially, objectively. The way Bhasyakara presents the pürvapaksin's stand, you feel the 
contending view has some life and content. Then, when Bhasyakara begins to demolish 
the other fellow you can feel the contender saying to himself 'Why did I not understand 
this before?' It seems so easy when Bhasyakara shows you how. Though it is unlikely the 
purvapaksin took it easily. Sankara was a very effective and discerning adversary and 
editor. 

The sütras of Vyasa and Jaimini are divided into adhyayas, the adhyayas into padas 
and the padas into adhikaranas or sections. According to the Mizmariisakas a complete 
adhikarana consists of five elements: visaya —the subject matter, sarisaya — the doubt or 
question arising upon that matter, pürvapaksa — the first side argument concerning it, 
siddhanta — the answer or demonstrated conclusion, and sangati — the pertinency or 
relevance, or nirnaya — the final conclusion. The Vedantins put the siddhanta last. 

In the process of analysis, your nistha, your clarity, comes. Nistha is not abiding 
somewhere, not somewhere in Brahman, not exactly Patafijali's drastuli svarüpe avasthanam. 
It does not come out from some kind of physical place. It is not some place to get to that 
is not already with you. To insist that it is, that there is some special state or place you 
need to get to, is a neurological mix-up. It means one's knowledge is not clear. When we 
demolish the purvapaksin's ideas your clarity comes. Sütrakara's and Bhüsyakara's hope is 
that, with reference to different topics and different conclusions, by presenting certain 
piirvapaksas and analyzing the fallacies in their arguments and by proving the vision that 
the vedantasastra talks about - jivesvara aikyam - there will be gain of clarity. 

This study is given for those who seek intellection, not the common seeker. It is 
for those highly disposed to analyze everything intellectually. Some may ask what 
analysis will help you know the sweetness of sugar? What analysis gives you an 
experience of ananda? It is true that sweetness cannot be analyzed. But 'This Brahman is 
to be experienced.' can be analyzed. 'Is Brahman meant for experience or is it meant for 
understanding?' can be analyzed. This analysis is part of sadhana. 

The idea of sadhana fascinates us. Some say they want to live alone and do 
sadhana. They live alone, but we do not know how much sadhana they do. The analysis 
we do here is sadhana. Sravana and manana are sadhanam because depending upon the 
sadhya, sadhana is decided. The nature of the sadhya alone determines the process involved; 
sadhana apeksa. The connection must be there. To fulfill the requirements of pramana you 
have to put yourself in a situation where prama takes place. If it is karmasadhya you have 
to do that karma. If it is pramanasadhya, mimamsa is a part of knowing. If you know the 
Sastra niscaya, the sastratatparyam, then it is your tatparyam, not sastra’s tatparyam. That it 
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is your tatparyam is what nistha is. This jfianam should not be shaken, and there should be 
no internal contradiction. Your growing clarity is the truth of this jfianam. 

Because of various inner situations the knowledge takes its own time. You find 
that it is not redundant, that it is not repetitive as you gain clarity. The whole 
Mimamsasastra is meant for nistha. Nistha means jfianam. There is no such thing, no 
categorical achievement that is nistha. We are obliged to say nistha because we cannot 
plead ajfianam. We see there is growing clarity, and Bhasyakara concedes to this word 
nistha in the eighteenth chapter of Gita. We accept this process of knowing. 

Sastra tells you about that which obtains in the sarira, which is distinct from the 
Sarira, which is the atma, the aham sabdartha. This atma is to be understood. Distinct from 
the sarira, the atma, the sariri, when the body falls, survives death. This atma, the dehi, is 
to be understood. That which takes further bodies et cetera is called the vyavaharika jiva. 
Süksma$sarira avacchinna atma is called jiva who is the ihaloka paraloka gami, the traveler 
who goes from this body to another body - sarirat Sariram like gramat gramam. Usitva 
asmin Sarire gacchati - the samakarta for both the kriyas is one and the same. Who? Jivah. 

This jivah, having survived the body, goes out. This particular knowledge is not 
given to you by the one who leaves from the body. If it were, you would run away in a 
fever from that ghost. He cannot tell you, nobody else can tell you, only sastra can tell 
you that there is dehavyatirikta atma. This sarirakah atma, this śarīrī, is the gami. You 
believe this, but it is more than a simple faith in the sastra. Because of your sraddha in the 
Sastra, because of your pramanya buddhi in the sastra, you have understanding of the sastra 
that takes you beyond faith. You can use the word faith, but that faith should be backed 
by a particular knowledge. More than belief, it is pramanya buddhi. This atmanah jivasya 
nityatvam, the survival of the body, is apeksika, it is due to sastra. It is Sastraikavedya. With 
this buddhi you can say that the jiva, the delit, survives death. The Gita says this too: 
vasamsi jirnani yatha vihaya ityadi. Just as you throw away old clothes and take up new 
clothes, this dehi takes up new Sariras, one after another. The deli is singular; the Sariras 
are plural. Only sruti, and here smrti, tell you this. Those who have done ramaniya 
karmüni, good karmas, take good bodies. This vakya is there. 

One part of sastra tells us that this jiva, the sariraka, takes to various bodies, can go 
to svarga, can go to brahmaloka. Questions can be asked. Is the deha the real atma? Is this 
ihaloka paraloka traveler the real atma? What we hear should not contradict our knowledge. 
We take ourselves to be our bodies. Old age and other attributes of the sarira become my 
own attributes. This is a very intimate anubhava, and you cannot go against this 
knowledge born of indriyapratyaksa saksipratyaksa anubhava. This body is me. The pain 
anywhere in the sarira is my pain. The witness perception is there, and thereby I come to 
know that this atmà is deha and deha is atma. If this is the vada, then what vedantasastra 
says is dismissed. There are those who do not care for the vedantasastra. Therefore, here, 
because it is subject to sarisaya, this atma is something that is subject to mimamsa. 

Kotidvaya is there. Your own anubhava is like that. In deep sleep you a there, but 
you have no experience of this deha. Deha vyatitrikto’ham anubhava is there. If anything 
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objectifiable by you is other than you, if the attribute of what is seen cannot be your 
attribute, then yad drsyam na atma drsyatvat ghatavata. Your own experience of deha bhinna 
reveals the fact that you are different from everything. The deha is an object of your 
experience. Your anumüna tells you you cannot be what you experience. The deep sleep 
experience reveals that the atma may be different than the deha. So there is sandigdha. 
There is sandeha as to atma prayukta. Therefore you have to recognize what atma is. 

You know you are always interested when someone talks about ātmā. You are 
particularly interested if they are talking about yourself as being praiseworthy. You listen 
carefully if they are saying something more than what you think you are. You want to 
hear this, because atma is anandasvarüpah pürnah isvarah sarvayasas. All vibhütis, all the 
glories really belong to atma. You want to know ātmā; you present yourself as though you do, 
but you never are quite sure. You want the self to enjoy all the best, and forever if 
possible. Moreover, nobody wants to get decimated at the time of death. It is for one's 
own survival that one has interest in progeny. One thinks 'Through my santati I will 
survive’. People like atma being nitya, being secure. What they like is really the svarüpa of 
the atma. They know what they like, even though they do not know, do not even suspect, 
that they can be the svariipa. Still, this is what they want to be. It really is the basic 
problem. From the standpoint of the conclusion that one has about oneself there is no 
possibilty that I can be what I am seeking, that I can be what I want to be. In spite of this 
absence of basis for any such suspicion there is always a hope that I will solve my 
problem of insecurity. 

It is all sandigdha. There is enough basis for doubt: atm is sariisaya aspada. 
Whatever you think that you are, whatever you conclude about your condition or your 
worth, you experience happiness. The sad person also experiences happiness. You know 
a person who is shedding tears of bereavement for a dear one lost. You remind them of a 
funny episode in the departed's life. The bereaved one laughs before his grief again takes 
hold. Nobody gives up the hope. I conclude this hope is the hope that the person who 
passed away really has not passed away, that nobody goes away, nobody dies away. 
When your life is tied up this way with another individual, intertwined this way, this 
person does not die away. Memories are all mixed up with this individual. If you take the 
atma, it does not die at all. 

Deha vyatirikta atma astiti is a belief. It is what the sastra says. There is a beauty to 
this mimamsa. We have enough anubhava to accept the sastra. We have enough anubhava 
to contradict what the sastra says. It is not great jump at all to conclude that the I sitting 
here is the delia, that deha is the atma. There is a basis for doubt as to what the sruti says. 

The dehi, the traveler, ihaloka paraloka gami, is also a belief. If I say I believe there 
is such a traveler I put sraddha in what sastra says. But sastra also says atma nityah, na 
jayate na mriyate kadacit; na hanyate hanyamane sarire. This is not faith, not due to sraddha. 
This is jfianam, because it is not deha vyatirikta atma, not süksmasarira avachinna atma. 
Only in the sense of a süksmasarira that travels is there belief. Whereas atma nityah is the 
nature of atma, and this atmavit shokam tarati. This atma is drastavyah; it is to be 
understood by you as well as you understand the objects you see with your eyes. 
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All the words in the paperbacks that you have seen that say deha vyatirikta atma 
have gone into you. The half-baked aptavacanas written by authors with some vague 
understanding of an infinite supreme eternal bliss consciousness do make an impression. 
Even with the mistakes and the fuzziness and the misconception there is a curiosity and 
the mimüritsà becomes Sarirakamimarisa. The Uttaramimarisa is also called 
Sarirakamimamsa. 

The later portion of the Veda is the Vedanta, and it deals with a specific, distinct 
subject matter. It has upakrama and upasamhara. The uttarabhaga of the Veda has its own 
subject matter. It is independent of the initial section, and there is a different type of 
phalam, of visaya, of adhikari, and of sambandha. Now we study the Sarirakamimamsa, 
Uttaramimamsa, Brahmasitrant. These are the paryayapadas for this text which is the 
analysis of the Vedanta. The Brahmasiitras were written by Vyasa. Sampradaya means those 
who wrote siitras also reveal their meaning to their disciples. Though the sütras do not 
leave room for ambiguity there is room for interpretation. Therefore there is a sampradaya 
initiation into that meaning. 

When Sankara writes the bhasya he is the latest, last, connection we have to Vyasa. 
To know the hrdayam, the vivaksa, of Vyasa, we are more likely to be correct if we read 
Sankara. Those who came after Sankara initiated their own sampradayas. Nevertheless we 
are not relying on the antiquity of the tradition. We rely only on what is the truth, what 
stands abadhitam, abadhitam satyam. That which is not subject to negation is satyam. We 
do not care about a charismatic approach or the fame of a teacher. Sankara’s name is big 
because what he said cannot be negated. We stand with Sankara because what was 
presented by Vyasa is interpeted differently by different people. They all quote Vyasa, all 
rely on Vyasa. We do not rely on Vyasa, we do not rely on sruti, we rely on vastu. Vastu 
alone is not subject to negation. We give sruti pramanyam, no doubt. Our reliance is on 
the vastu, vastutantratvat jfianasya. The vastu reveals itself. The vastu is the self-revealing 
self. 

Svaprakasatvat vastunah, Bhasyakara says, all your arguments resolve. The 
aksepakartuh svariipam Brahma. Therefore you really cannot make aksepa, objection, at all. 
The one who raises an objection, his svariipa is what we are talking about as Brahman. 
How can that be denied? We are not proposing anything else than what he can know as 
the truth of himself. We do not want him to believe anything else. The veracity is all the 
way. The validity of the sastra becomes more and more clear as we do mimamisa of the 
vedavakyas. 

In the vedavakyas there are important connections that have to be established 
between the purusartha and the vidya. Is knowledge of the atma the purusartha? If it is, 
then it is not purusartha at all. Purusartha means it must be sought after, prayed for, by all 
persons. Really, kama and security and pinya are not real artha. Ananda trptih santosah — 
that is what arthyate. Dharma, growth, is arthyate because thereby I free myself from 
conflicts and I can be free from guilt. Dharma is nirnimittasukha. That which is 
atmasukham is arthyate. Kama and artha also have sukha, but it is nimittena sukha. At the 
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cost of dharma you cannot have even nimittasukham. Guilt and hurt will be there at the 
back of all your accomplishments. Without dharma there is no real sukham. Therefore all 
gained sukha is conditioned by dharma. 

But what sukham arthyate by all persons? Moksah arthyate. Because all people want 
to be free of the dependence for their sukha on things they do not yet have or things they 
have not yet been able to get rid of. Nobody is satisfied with any sense of personal 
shortcoming or lack or incompetence. Everyone wants to get out from under their sense 
that they are less than they would be. This desire for moksah is at the back of all efforts to 
be free, behind all wishes, whims, and pursuits. All fellows are driven by the desire to be 
free, to be unbound by any wanting, and they are driven to seek freedom in the very 
things that have them enthralled. He thinks the freedom will be found when he satisfies 
his innumerable, compelling desires. The pursuit itself becomes his way of denial, his 
defense from self-exposure and vulnerability. You might think his unexamined 
compulsion would lack conviction, but he was born with unshakable, crippling certainty. 
He is driven from one unachievable purusartha to another. Only dharma is meaningful in 
this, in that it makes you mature and you may be able to emerge from ragadvesa. Finally, 
it is dharma that allows the grown-up person, the inner grown-up person, to come out. He 
is the one who does not want to depend on anything else for his being secure and being 
happy. This is called moksah. 

For whom is this vedantasastra? For this one who has come out. He is the adhikari. 
He wants moksa. Does he want Vedanta? Does he want Sanskrit and Panini? What is the 
connection between moksa and Vedanta? 

Between the purusartha and what you need to do to accomplish the purusartha is 
simple sadhanasadhya jrianam. Sadhana iti anena idamı sadhyate. If one does not know, one 
has to know. Between means and ends there is the sadhanasadhya connection. The Veda 
also talks about sadhanas and sadhyas. In arthakama pursuits there are both laukikasadhana 
and special vaidikasadhana. Certain laukikasadhya have alaukikasadhana - rains, for example. 
The Veda asks you to perform a special ritual which involves japa and fire ceremony. This 
particular ritual may take a month to complete, and rains do come. A vedaproktasadhanam 
is invoked for a laukikasadhya. There is no other way than Veda for knowing that 
connection. Putrakamesti, the ritual for the birth of a son, is another example. For vittam 
and other arthakama ends there are alaukikasadhanani. 

Suppose you are interested in something that is revealed by the Sastra itself, an 
alaukikasadhya such as a janmantara. You want to achieve a heaven, a svarga. For that 
there is an alaukikasadhanam. Somayaga and jyotistomah will take you to svarga. Charities 
are laukikasadhana which will also take you to svarga. Sometimes a laukikasadhana will 
give you alaukikasadhya. When we know, we can do what we need to do to accomplish a 
sadhya. 

Moksa is a sadhya we have seen. Is moksa an aihikasadhya or amusmikasadhya? This 
is the question. Aihika means here, in this world, drsta, in this janma itself you should get 
it. Amusmika means not in this life but after this janma. If moksa is amusmika, then it is 
karmasadhya, karmaphala, punya is required. Then there is a connection between the jiva 
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and the adrstakarma one acquires. It is Veda that tells you of the adrsta. Veda tells you the 
good karmas which result in this karmaphalamoksa which is amusmika. Generally the word 
moksa is used for this. 

But here we have to say moksa aihika. If it is to be in this life itself it should be 
either karmaphala or, if at all, jfianaphala. But jfianaphala we have never heard of. Moksa is 
apraptah — not gained or not yet gained. Moksa is duhkha niortti, bandhaniortti. 
Bandhaniovrtti means in order to be secure and happy I do not depend upon anything else 
except myself. Therefore moksa is centered on the self. Centered on the self is what is to 
be discovered. If moksa were centered on the not-self you would be dependent on this not- 
self. Dependence for my security cannot be elsewhere than my self. Dependence for my 
ananda also cannot be elsewhere. Moksa is freedom from dependence. My fullness, 
adequacy, satisfaction, and security are centered on my self. Atmani eva santustah, 
svatantrah — not paratantrah. 

Centered on the self means where you have sense of 'T' you are self aware. There 
is I consciousness. The self is secure, and one is aware. Where there is the sense of T 
there is a sense of security — I am secure. There is nothing more secure than 'I am'. 
Adequacy is the nature of the self. It lacks nothing. This is moksa, bandhaniovrtti. 
Bandhanivrtti cannot be there if I depend upon heaven. Karmaphala is anitya. It is called 
phala because it is subject to perish. Karma is finite, done at a given time for a given result. 
Limited karma will produce limited results. You cannot hold onto a perishable thing for 
security, onto a limited thing for adequacy. If you expect to be able to, you expect 
wrongly. Moksah cannot be the result of karmaphala. 

Bandhanivrtti is atyantikamoksah. It is not what they call amrtatvam, an apeksika 
moksa dependent upon heaven, dependent upon good punya. It is not a cirakalavastha 
where you stay for a long time, which is not the same for everyone, where there will be 
comparisons and complaints. This apeksika moksa is not moksa, in neither asminloka nor 
amusminloka. Through karma there is no moksa. Moksa is not karmasadhya. It is not 
apraptasadhyah like soarga. 

'Every sadhya is aprapta' is a wrong conclusion. 'Every sadhya to be accomplished 
is asiddha' is a wrong conclusion. If it is to be accomplished and it is not yet accomplished 
it is karmasadhya and only karmasadhya. It is karmaphala and therefore anitya and there is 
no moksa. 

But moksa, even though it is sadhya, is already siddha. How can something that is 
to be accomplished be already accomplished? It is a special situation, like the very 
glasses you are searching for, the glasses pushed up on your forehead. Do you possess the 
glasses or not? You may not think you possess them, this is why you search. You are 
convinced you do not have the glasses. The siddha has become sadhya sva ajñānāt. 
Because of self-ignorance and self-disowning, atma has become sadhya. Due to ignorance, 
the accomplished looks as though unaccomplished. By knowledge it becomes 
accomplished. Here, the basic problem of a human being - that I am insecure, I am 
unhappy - is due to self-disowning. One has to know that I am what I want to be. 
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If there is such a thing as 'I am not dependent upon anything else for my security’, 
if limitlessness is centered on myself in terms of adequacy and satisfaction, if this is the 
truth of myself, it is this self I have got to know. To be nitya, this security cannot be 
created. One has to know oneself in order to be muktah, in order to gain moksah. What 
then is the sadhana for moksa? Atmajfisnam eva sadhanam for sadhyamoksa. Between 
knowledge and the purusartha there 1s sadhyasadhana connection. The pursuit is not moksa, 
the pursuit is self-knowledge. The end was moksa, but the end has become self-knowledge. 

Between the purusartha and jfianam there is sadhyasadhanasambandha. Atmajfianam 
is both sadhya and sadhana. This means it is not a sequence, not an arrival, not doing 
sadhana to come to sādhya. This is knowledge. When you see me, for this darsanam, eyes 
are the sadhanam. It is not that you practice something through this sadhana. 
Sadhyasadhanasambandha does not mean you do something with the sadhana to achieve 
something. Instead, it means that without the sadhana, the sadhya is not possible. Drsti is 
not possible without eyes. Caksus is the sadhanam darsanaya. Similarly, jfianam is the 
sadhana for moksa. There is no difference between moksa and the jfianam. This is why we 
drop moksa and go for jñānam. Moksa is in the form of atmajfianam. Atmasvariipajfianam is 
moksa from the standpoint of bandha. Atma nityamuktah means moksa is the very nature of 
atma. Bandha means samsara, and ātmā is asariisari. Knowing the atma as such is called 
moksa. Therefore jfianam is to be accomplished. 

If knowledge is to be gained, any knowledge, you require a pramanam. Jñānāya 
pramanam apeksate. Pramanam is always for the anadhigata vastu. How can we say atma 
anadhigata? Because all other things become known to atma through a pramana. 
Pratyaksajnanam, anumünajfianam, even the absence of things is known because there is 
the knower, the pramata. The pramanas can be employed and objects can be known. If 
knowledge of the pramātā is to be gained, who will gain that knowledge? The pramata 
must be self-existent; there is nothing else, no other self, to which it becomes evident. 
From the very evidence of employing means of knowledge it is evident that the self, the 
one who comes to know, is self-evident. Because this self is there, everything else 
becomes evident. 

What pramana allows you to say that there can be atmajfianam? That which 
requires no pramüna to be revealed itself, whose existence is self-evident, is atma. That 
which becomes evident to atma through one pramana or another is called anatma. What is 
this self which is self-evident? Among your achievements and qualifications and degrees, 
what is it that indicates you are what you want to be? Where is the freedom from 
inadequacy, from wanting, from insecurity, from shortcoming, all that is said to be the 
nature of the self? What suggests you are free from limitation? 

We are addressing sarvaih purusaih arthyate iti purusartha. What are you doing for 
that purusartha? What niscaya, what viveka, what vairagya says you know the connection 
between what you do and what you want? The purusartha is limitlessness, and what you 
do is a few things that have no connection to what you need to achieve. Seeing the 
connection is vairagya. Seeing what you want and what you are doing are not correct is 
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viveka. Moksa is purusartha. Moksa sadhanam is atmajfianam. As it is and as you are, this 
atma that you know, is not the atm that is. 

When you commit a mistake about something, you have to again bring that object 
to the anvil of inquiry. This is how we spirit away the snake seen on the rope. By again 
looking at the snake, the mistaken object disappears and resolves into the reality, the 
vastu. You bring the object to focus. Do you then bring self-evident atma to focus? How 
is the knower to know about the knower? The knower itself seems to be variable, to be at 
different times a seer, a thinker, a dreamer, a sleeper et cetera. How can you objectify the 
knower that you are? What is it that is to be known about the knower in order to really 
solve the problem of my being limited in terms of time and space and knowledge? If I 
need to be limitless what will achieve this? 

If I am limitless there should be nothing other than me. There cannot be anything 
or anyone like me. I should be, as sastra says, all and the cause of all. Unless I am this all, 
how can I achieve the limitlessness purusartha? Unless I am this all, where is moksa, 
freedom from being small? With the means of knowledge you have, you will never 
recognize the self being limitless, being Isvara, being all that is here, being sarvakaranam 
vastu, being what we call Brahma. The Veda is the means of knowledge for all that, for 
that drsti. The only difference between the srutivakyas talking about svarga and the vakyas 
talking about this self-evident atma is that one is nitya paroksavisayavakya and the other is 
nitya aparoksavisayavakya. 

The nitya aparoksavisayavakya is the self-evident, that which never becomes paroksa. 
You never go out of your own sight. What comes and goes out of sight is nitya 
paroksavisaya — even if it is an object you see, a dream you have, a svarga you visit. It 
becomes a question of knowing what the sastra tells. Beyond "You are the reality’, there is 
nothing for you to verify as real or not. 

The sastra is a pramana for you which operates a little differently. Brahmatmanah 
anadhigatasya jfiünam is necessary. ‘Brahman is jagatkaranam' is only vedantavidya, and this 
Brahman happens to be the atma. This is a fact to be known; this is the mahavakyajfianam, 
the vastujfianam for which vedantasastra is a pramana. Atma becomes vedantavedyah. 

Svatasiddhatvam is there for atma, but there is confusion. Atma is taken to be a 
vikaravan purusa, to be anitya. Avivekena and avicaratah a variety of limitations are 
superimposed on atma. Without a pramana there is no way of knowing atma being 
Brahman. It is not that an ajfidta ātmā is known. Atma is jfiata and ajñāta. It is known as 'I 
am', it is unknown because I do not know that I am Brahman. Atmajfianaya you require a 
pramana other than the five pramanas you have. Every one of the five is employed by the 
atma and is inappropriate for seeing atma. 

Jfianam is both vastutantram and pramanatantram. Knowledge is centered on the 
means of knowledge and is as true as the object. Between moksa and knowledge there is 
sadhyasadhana connection. 'Atma being Brahman' and the sastra have pramanaprameya 
connection. You need this pramana that is vedantasastram. True, atma will not be found in 
a book. Why look in a book? Why look in a mirror if you want to see your face? There is 
no other way to arrive at the self as the cause of the whole universe. It is sastraikavedyam. 
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Sastra is not to be seen as a book but as a means of knowledge. When you read a book 
you have an attitude, a correcting attitude, a nodding attitude, a yes/no attitude, an 
authority. But pramana does not operate like this. It does not need or seek your approval. 
Your will and wish and thinking and memory have no role to play. Only the means of 
knowledge has a role to play. Of course your mind is there if you are there, and the 
pramana brings you knowledge. Your memory gives you the corresponding word and 
name. 

If there is a question, then further vicara is required. In the same way, if what you 
observe is too small, you bring in a magnifying glass or a microscope. It is all seeing. It is 
all operating the means of knowledge. Here, we have to find out what the sastra says, 
what does it convey about atma. This is not reading-a-book attitude. Vedantavicarah 
kartavyah until it gives me what it has got to give without any kind of internal or external 
contradiction. This is our attitude as we approach these sütras. 

These words, sabda, are the pramana for atmajfianam. Sarvakaranam Brahma alone 
can release you from being small. Being free from any type of limitation is to be pürnarit 
Brahma. For the knowledge that sarvakaranam Brahma is myself, which alone is called 
moksa, the only pramdana is sabda. In fact the self cannot be anything but Brahman when it 
is understood. The self is Brahman, and self can be but Brahman. The pramana for this is in 
the form of words in the vedantasastra. 

The attitude to a means of knowledge is one of total surrender. When I hold up a 
flower, even if I$vara comes and says it is a mango, you surrender to your eyes. Really, it 
is not surrender. The pramanyabuddhi means your will and ego have no place, no role to 
play. When you have a choice as to whether to do something or not, your will comes into 
play. It can dismiss your inclination and rule your life there. But here will does not rule. 
Will has to be suspended; it should not interfere. Knowledge is as true as the object, not 
as you wish or want it to be. 

You use your eyes and ears with confidence that you will not be taken for a ride, 
that you are in control. But when sastra is the pramana you may seem to lose your status 
of being in charge. In fact you do not lose anything. It is purely the proper attitude 
towards a pramüna. I let the pramana prove itself. The fear of losing control is a 
manifestation of immaturity alone. I look upon it as my holding on to one end of my 
mother's sari for the sake of security. It is a childish lack of understanding. 

When you say you surrender to the book, to the Veda, you must know that it 
comes along with a person. Gurum eva abhigacchet srotriyam brahmanistham. Your problem 
is only with a person, it is a problem of authority. You do not want to give up your sense 
of being in charge. The book has to be taught by a teacher, and surrender to the book 
amounts to surrender to another person. This person is another limited person. With an 
impersonal pramana you do not feel threatened. With a person you take the chance that he 
will reject you, may chide you, may ignore you, may look at you wrongly. A book will 
not do that. The book is no problem, a person is a problem. 

What comes along with the pramdana is the teacher. The gurukulam comes too, and 
all this implies. The package is a problem. If your being in charge is immature it needs to 
be put in its proper place. Your whole life tells you that you are in charge, and still you 
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want to be in charge. Here, you are better off not being in charge. In this area, for the 
pramana to be there, you need to be not in charge. As long as you are in charge, ego is 
there. Here, that you are not in charge is exactly what counts. As long as the teaching is 
proper there is nothing for you to lose or to ask for. This is how it has to be. 

The teacher has to be aware that he is handling a pramana. What is to happen by 
exposure to the pramana is atmadarsanam. We have seen that between jivesvaraikyajnanam 
and the sastra there is pramanaprameyasambandha. And between jfianam and moksa there is 
sadhyasadhanasambandha. The Vedanta is to be listened to, not just read, and ātmā is to be 
seen. The sastra says the same: atmà và are drastavyah srotavyah. Gurumukhat 
vedantasravana. The pramana has gone now from the Vedanta to a teacher. It is transferred 
totally. The whole responsibility is with the teacher. When you read, you make 
exceptions for your need to be in control. You underline and make stars on the corner of 
the page and you roll on. Either you know what it is all about or you think you know 
what it is all about. Whereas when you listen you have to suspend your own processes if 
you are to stay with the teacher. 

The nature of this atmajfianam being what it is, $ravana does the magic. To 
Upanisad sravanam you can add Bhagavad Gita, because that is also Bhagavad vacanam. We 
these brahmasitrani? Is this a pramanagrantha? It is a valid doubt. Definitely the 
Brahmasiitras are not necessary. Atma is to be recognized, and Upanisad and Gita can do 
this. For Svetaketu it was enough. But if it is not enough, what are the possibilities for 
dealing with the pratibandhakas, the inhibiting factors, impediments to your understanding? 
If they are not dealt with you will remain the same, and you will go and teach others that 
they can wait for some transcendental transformation. Anyone can be indoctrinated to a 
particular type of thinking and laugh at every other type of thinking. The seminaries are 
full of intelligent people with this kind of buddhi. They can give up their own 
commitment to universal values and swallow double standards without knowing they are 
double standards. Even in Vedanta you will find indoctrination. It is an attitude born of 
not understanding, an attempt for control, an expression of insecurity, of an authority 
problem. 

Pramanyabuddhi is when you analyze what the sastravakyas have to say, what the 
guru has to say. You cannot say as you like. If you have any doubt, then again look at the 
whole thing. Look at what you want. Look at whether the sastra is fulfilling the purusartha 
for you, because the book is meant for you. It is phalavat arthabodhakatvam, and because it 
is moksaphalam it should be final. Can this ultimate end be given by the sastra? You have 
to see if your interpretation of the sastra gives you this. If it does not, your interpretation 
may be wrong. You may have doubt as to the sastra tatparya. Overall, the pramana has to 
help you see. By the knowledge sokam tarati, you must gain moksa. The teaching here 
should be in keeping with what you want, with what your heart wants. 

Therefore the vedantavakyas have to be enquired into. The vakyas should have 
samanvaya and not contradict each other or your other knowledge. Vedantatatparyaniscaya 
is arriving at the vision of the sastra. All pramanasamsaya about the vakyas goes away by 
the inquiry. We have the inquiring sastra for this — the Brahmasitras. 


20 


Niscayartham vicaratmakanyayasastram vedantamimamsasastram arabdhavyam because 
there is pramanasanka. We analyze the vedantavakyas to arrive at the tatparya of the 
Upanisads. No matter your view of the tatparya of the sastra, this analysis is the only way 
to be prepared to answer all the questions and objections that are raised. Without proper 
analysis there is no way to avoid innocently swallowing some incomplete or incorrect 
vision of Vedanta. Without this analysis there is no nistha, no assimilation. A consistent 
argument will challenge you. For example, how can you say jfianam, in 'satyam 
jfiünamanantam', is pure jfiaptih? How can the jfia dhatvartha take you to pure 
consciousness? Dhatvartha is always in some kind of kriya. But Sankara uses 
‘phavasadhana' for jfianam. 'Jñā is pure jñaptih' will not be acceptable to a pirvapaksi. 

Suppose somebody argues from the definition of atma that the anantam means 
limitless jfianam, sarvajfiatvam, as it does for Isvara. Sarvajfiatvam is what is pointed out 
anantasabdaprayogat. What is the answer? Do you have sarvajfiatoam? And the pürvapaksi 
can quote left and right to support his contention. For Upanisad he will go to 
Matsyapurana, Varahapurana, Kurmapurana. You need to know how to face them, to face 
the pürvapaksi's commitment, their theologies. Your capacity to see through the fallacies 
of their arguments is tatparyaniscaya. Otherwise it is not niscaya, it is wobbly. For nistha, 
vedaintamimamsasastram is included in the sravana. There should be no doubt as to the 
pramana tatparya. 

The first chapter of the Brahmasütras analyzes different types of vakyas. 
Everything that is to be said is said in the first four sütras. Afterward it is expanded. What 
does this anandamaya mean in 'tasya priyameva sirah | modo daksinah paksah | pramoda 
uttarah paksah | ananda atma | Brahma puccham pratistha iti . What does that brahmasabda 
mean there? What does this anandamaya mean? Is it the jīva atma or is it paratma. 

One interpretation that is given is that priyamodapramodanandabrahman is all one in 
the same. Brahman is said to be visista with these qualities. This interpretation is to be 
negated, and it can only be that the Brahman mentioned there as the anandamayapuccham 
is not really a part of anandamaya. Anandamaya, like the qualities, is also Brahman, but 
Brahman is not anandamaya. This is the guhanihitatoam. What was prakrtam in the 
beginning - that Brahman is not puccham or anything, that Brahman is sarvasya adhisthanam, 
that Brahman is nothing but anandascarüpam - alone is pointed out here. This is how the 
vükyas are analyzed. 

Tksaternasabdam' is the fifth sūtra. The Sankhya says pradhanam is jagatkaranam. 
Wherever jagatkaranam Brahma is brought in, he will take Brahman as pradhanam. For him, 
pradhanam trigunatmakam jagatkaranam, the cause of the entire jagat. He says pradhanam, 
prakrti, whatever he calls it, has nothing to do with atma. For him the karyajagat is jadam, 
and the karanam too is jadam. He says that the jadatmakajagat comes from acetana. Isn't it 
true that when you cut your jada hair or fingernail there is no problem? 

But the zksaternasabdam vakya says that there is no pramana for the Sankhya 
contention. Nowhere is it said that the jagat has come from prakrti. Only from Brahman 
has the jagat come, from sadvastu, sadakhyavastu, alone. This sakti’s satyam sa atma 
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tattvamasi svetaketo. This is the iksater argument. This iksana sruti being there, this 'saw', 
means your Sankhya pradhanam was not there to plan. Jadam does not plan. 

First the various doubts, pramanasanka, are taken up. The incorrect positions, such 
as pradhanam, are negated. Second, spastalingabrahmavakyas and aspastalingabrahmavakyas 
are cited, including smrti vakyas. Akasari Brahma — akasam is jadam, what does this mean 
for Brahman? The pürvapaksa conclusion is given, then the siddhanta points out the 
fallacies. The hetu and sometimes the upakrama and upasamhara are cited, and the 
meaning is given. In the first chapter of the Brahmasiitras both sruti and smrti vakyas are 
analyzed. By studying that, one gets the capacity to analyze other vakyas. 

Why is there a second chapter? Because the popular Bauddha is there. Because the 
Jaina is there. Because the Carvakas are there. They are there with their revered teachers. 
They do not accept Veda as a pramana. They are nastikas. The Vaisesikas and Sankhyas and 
Nyayaikas and Piirvamimamsakas are there too. They accept sastra; they are all vaidikas. 
But they have philosophies of their own. You cannot say that these schools of thought 
and viewpoints are irreligious or unethical. They have their japa and guru and sastra and 
pilgrimage and their sütras too. They are real scholars and they have serious objections to 
the very vision of the sastra and you cannot just dismiss them offhand. 

Sraddhavan labhate jfianam, but you cannot live with just sraddha. Here one has to 
know. The sadhanam for moksa is jfianam, and moksa is to be gained in this life. The 
knowledge cannot be with doubts, even if we have to raise the doubts ourselves. The 
doubts and objections must be answered. The Brahmasiitra is meant for the gain of nistha. 

The first chapter is called Samanvaya, samyak anvayat. It tells what the entire Veda 
is talking about alone, including Karmakanda. It gives the vision, and there is no internal 
conflict. In this vision alone all the vedantavakyas resolve. The vakyas are committed to 
unfold this vision. The second chapter is 'There is no virodha. There is no external 
contradiction. This vision does not contradict.' - in the sense that this vision cannot be 
negated by any other pramana. Because they have dismissed sastra as a pramana, the 
nastika viewpoints use arthapatti, anumana and pratyaksa. With these pramanas alone they 
have to attack you. What is arrived at as the tatparya of the sastra does not contradict any 
other pramana, and no pramana can contradict the vision. 

The Bauddha will take a position and we will point out the logical fallacies and the 
contention falls apart. A Jain will do the same. An Ekadesi is one who does not have his 
own philosophy. Generally he is vidagdhavada. Vidagdha means anything you say is wrong 
because you said it. These contenders have to be met on their own grounds, because they 
do not enter the Vedic ring. Theirs is the rational ring. You enter and box with them. The 
üstikas are our sparring partners, but you do not find them after Sa/tkara. What you find 
are the Yogis, sesvara Sankhyas, and bhaktis. But they generally do not argue. There are a 
variety of Bauddhas and various Jains, Svetambaras who wear white and Digambaras who 
wear nothing, to argue with. 

You deal with prameyasanka, doubts with reference to what is to be understood by 
the sastra. Is ātmā a thing to be understood or a matter of experience? What is the atma? 
To the jain, ātmā is the size of the body, and it takes on the impurities of the mind and 
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buddhi. Therefore a Jain lives a life of tapas to remove the impurities and render atm pure. 
The Jains talk about it in terms of the jiva. 

You deal with what is to be understood by sravana. This srotavya atma, prameyatma, 
is it parambrahma? Is the equation 'jagatkaranabrahma is yourself’ acceptable as the tatparya 
of the sruti? Is there a self? Is there a being within the objects? Is there a mithya without 
satyam? This is the prameyasanka. The Sankhya, Yogi, and Vaisesika appear in the 
avirodhadyaya. 

The vakya 'atmà và are drastavyah srotavyah mantavyah' ties together all the 
Brahmasitra chapters. Atmanah mananam kartavyah. Atma becomes the mananavisaya. 
Mananam is the methodical removal of prameyasanka. 'I see jivesvaraikyam' is the tatparya 
of the sruti, but this is not the seeker's tatparya. In the Upanisads there are many upasanas 
and their roles and results are discussed in the sütras. The various sadhanas and phalas are 
covered in the third and fourth chapters. If you follow the adhyayana vidhi of the 
mimamsasastra you will see, understand, atma. All four Vedas are cited because all four 
talk about this knowledge being available. The subject matter is brahmatma, Brahman that 
happens to be atma. 

Sankara is the Bhasyakara for this vicaratmakagrantha called mimamsasastram, the 
Brahmasütrani. Before entering this work he has to ask whether this Brahman is known or 
unknown. If it is known it is not a matter for desire, for knowledge. Would you desire to 
how can it be an object of a desire to know? Ajfiatam it is also not jijfiasavisayam. Brahman 
cannot be totally unknown. As self it is known, but the limitlessness aspect is not known. 
Brahman is anantam jagatkaranam is not known. 

The discovery about Brahman will never come about by looking into yourself with 
the pramanas you have, because pramatapramanaprameya is itself a denial of Brahman. 
When this pramatapramanaprameya division, duality, is a reality to you there is no way of 
knowing Brahman, because Brahman is non-dual. All the three are Brahman, an āropa, a 
mithya, upon Brahman. Here we have an introduction not just to the Brahmasiitras but to 
vedanta in general. It is an introduction to moksa, though there is no introduction to moksa. 
There is no possibility of moksa if bondage is purely a notion, a superimposition due to 
aviveka upon the atma, if 'I am a samisarT is an error, is avidya. With that error gone, any 
pursuit is also erroneous. If the pursuit is meant to remove this error, it confirms the error. 
It is compounded confusion, and this is what happens all the time, until one gets the hang 
of it. If you pull on the wrong end of the knot it gets more tight. 

A human being's orientation is a strong commitment to sadhanasadhya, to goals 
through means. Even the lazy have goals and means to achieve them. The goals are 
always in terms of time and place and objects. They are always goals away from the 
person. A position, a benefit, an authority, an item — all will require at least some waiting. 
Without sadhana no sadhya is possible. From appeasing hunger and thirst onwards, even 
learning Vedanta, it is all sadhanasadhya orientation. One brings this orientation even to 
paramapurusartha, to freedom from saritsüra. Samsara goes on changing from one thing to 
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another, and the Veda talks of going from life to life. One concludes that there must be a 
sadhana for moksa. 

The pürvapaksa questions: How can mere jfianam of Brahma be the sadhana for 
moksa? How can mere knowledge pay off? What do you have to do to make it pay off? 
Knowledge of idli will not feed you. I suppose you could eat the recipe book. By 
knowledge how can there be moksa? Don't you need a realization of Brahman? Isn't this 
what atma và are nididhyasitvaya means? If moksa is a karya, you need karma to achieve this. 
Even if jñāna is moksa, brahmajñāna is only an object for you to contemplate upon. After 
contemplation you can get that jfianam. Only jfiana with dhyana can give moksa. Indirect 
knowledge needs to be transformed into direct, aparoksa, knowledge. 

The pürvapaksa arguments - from karma, to karma and updsana, to pure updsana, to 
jfianam accompanied by meditation, to Brahma upasana that produces knowledge - make 
Brahman a product of sadhana. In these you will find accommodation for the whole world 
of spirituality, accommodation outside the halls of Vedanta, outside of the Vedas. None of 
these solutions has come up with the real problem. You can only come up with a solution 
within your sense of the problem. Of course, once you have quoted a sentence in Sanskrit 
you are authentic. Mana eva manusyanam karanam bandhamoksayoh - the cause for both 
bondage and liberation is only mind. Aha, immediate authority. Then they say the vakya 
means you must snuff out, extinguish, the mind to have liberation, knock off the mind. 
This is wrong thinking. It is not a problem of the mind. Mind does not exist for two 
moments together. Which is the mind that you are talking about? A thought occurs and it 
is gone. There is no such thing as thought control — occurring it is gone. 

It is not clear what is the problem, and everybody goes after one thing or another 
to solve it. If you think the problem is wrinkles you will go after wrinkles. After wrinkles 
you will find another thing to go after. The real problem is there is no problem. The real 
truth is there is no problem. A mistake is the problem — atasmin tad buddhi. Adhyasah is 
the problem. That I am baddhah, I am wanting, I am small, I am insignificant, inadequate, 
imperfect, subject to punyapapa, subject to disease and old age and death, that I am 
subject to be an object, that I am subject — these are all problems. All these will cause 
problems: I am guilty of omission and commission, I am hurt because of others' 
omissions and commissions, I fear death. All these will be there. These problems are all 
born of a mistake of non-recognition of what I am. What I am not is taken to be what I 
am. What I am not is assumed to be a reality, and I begin solving my problem in keeping 
with my mistaken conclusion of the reality of what I am. What I am is not going to be 
clear, what the world is will not be clear, what Isvara is will not be clear. 

The conclusion as to the solution is wrong and every pursuit is wrong. All the 
religious pursuits are wrong and all theological concepts are wrong and all belief systems 
are bluffs, not in keeping with any reality. When a mistake is the problem, knowledge is 
the solution, knowledge that is free from all doubts. To remove all possible doubts, 
pramanasanka and prameyasanka, one needs an analysis of the sastra that unfolds the fact 
that all these notions are not true with reference to yourself. All the untruths and notions 
need to be accommodated in the vision. How to accommodate? When you see a pot and 
you know it is only clay, you can accommodate the pot — the pot is clay, clay is not pot. 
You can accommodate. 
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When you see the pot, it is not a mistake. Both pot and clay are visible. This is the 
difference in the example. This is why we have to focus on the 'I am sariisar? mistake. 
This is why you also employ the rope-snake example. We do not dismiss vyavaharikasatta. 
The pot is accommodated empirically — it is neither real nor false, it is in-between. So too 
here, the entire jagat can be accommodated. Your mind and every thought can be 
accommodated if the mistake is corrected. Atasmin tad buddhi is the snake. Sarisaritvam is 
a superimposition upon atria. This is to be corrected. Bandha is false, and therefore moksa 
from any real bandha is false. But moksa can be freedom from false bondage. If bondage is 
real, you really will be bound again. Bondage is false and you have to see it as such. 
Therefore an introduction to Vedanta should be only in this form. That is Sarkara's 
adhyasabhasya. Your three years of learning will help you enter that bhasya. 

In the sampradaya, before even sankarabhasya, there was vrtti from Bhartrprapafica, 
brahmasütravrttih. In a vrtti there is just the explanation of the sūtra. Now there are many 
vrttis available. Popular now among scholars in the North is the Sadasivabrahmendra vrtti. 
Another early vrtti was that of Dravidacarya. Bhasyakara had those palmleaf vrttis; he 
refers to them, though the texts themselves are not available to us. In his 
anandamayadikarana Bhasyakara discusses one of vrttikara Bhartrprapafica’s topics, the 
anandamayo 'bhyasat, and then dismisses the interpretation. Brahmasiitrabhasya study 
to study this sitrabhasya. I saw this commitment among some of the sadhus in Rishikesh. I 
do not subscribe to that attitude. Pramanabhasya is only upanisadbhasya. But you can 
appreciate the reverence they have for this bhasya. 

Bhasya gives siitrartha and then, in keeping with the sütrartha, why that meaning is 
given is defended. The defense makes it bhasya. Then the bhasya is presented by a tikakara, 
a commentator. He gives vyakhyanam— padacheda padartha vigraha et cetera. Tika may have 
a tika. A tippani is a footnote. 'Bhamatikara' is Vacaspatimisra's tika. His is a tika with a tika, 
Amalananda's 'Kalpataru'. The 'Kalpataru' has a tika by Appayya Diksita. He is a grhastha 
found in the svami tradition. Generally the tradition is only sannyasis. Vacaspati’s work is 
highly respected. After writing it he gave it his wife's name, Bhamati — bha prakasatmaka 
matih yasya. These are all works of great scholars. 

Sūtra, bhasya, tika, tika's tika and that tika's tika. It is a pyramid. At the top is athato 
Anandagiri bhasya is also very popular. Ratnaprabha's tika throws light on the bhasya. He 
borrows freely from Anandagiri. Ratnaprabha's disciple Pairnananda has written a tika. He 
has a very refined style like Paninian sütra, a mahabhasya style. It looks very simple and is 
very profound, prasanna and gambhira. Even one comfortable with Sanskrit can think he is 
following the tika when he is not. The arguments are all packed in. The prasannata is from 
clarity. You can see the sampradaya in this form. 

Then there is another style. A varttika is an independent work dealing with a 
bhasya. A varttikam tells what is uktam, what is anuktam, and what is duruktam. What is 
said is sometimes said in a language that needs to be explained. Some things that are 
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unsaid but connected are presented. Duruktam is that which 1s difficult to understand. 
Varttikakara is Suresvara. He wrote varttika in verse form for the Brhadaranyaka Upanisad 
bhasya. Varttika is in the form of verses; tīkā is prose. There is also a Taittiriya varttikam 
attributed to Suresvara. 

A sütra is an original text of any subject matter. Kapila's Sankhyasütra is presented 
in an independent book of verses called a karika. The vision of the Mandükya Upanisad is 
independently presented in Gaudapada's Karika. Sankhyakarika is by Isvarakrsna. More 
than another book of verses, you need a tika to understand a bhasya. 

Sarvajnatmamuni of Kanchi wrote an excellent book, Sanksepasarirakam. You can 
understand the range of the sampradaya. You can sense the reverence in which the bhasya 
is held. They work to understand the bhasya. In those days to write a book meant 
palmleaves and the discipline of making copies. This was the tradition; every copy had to 
be hand written. This was the job of the sisyas, and it was their sraddha. 

Ratnaprabhakara is ramananda, a ramabhakta. His istadevata is Rama, and he offers 
salutation to Rama. I will take one of tikakara’s introductory prayer verses: 

afte «refor aot Tat ARTEL | 
Tea at WIRE Tassel N 
yamiha karunikam saranam gato "pyarisahodara | 
tamahamasu harim paramasraye janakajankamanantasukhakrtim || 


I seek refuge in the Lord who is Harih, who was sought for refuge by Ravana's 
brother Vibhisana and not refused, who is all compassion and mercy. Do we not all know 
that it was here that Vibhisana gained moksa at the feet of Lord Rama whose form is 
nothing but anantasukha? There is no other way to understand Rama than as this 
anantasukha. Both Rama is his form and the formless param is his form. He is Sita’s anga. 
The Lord is always taken as endowed with the other sakti. Both the laksanas are there — 
tatastha and svarüpa, saguna and nirguna, as one to be understood and as Isvara. 

He also says: 


x EN. = ae | 
aaae ded Fal Pa od 
yadajfianasamudbhütamindrajalamidar jagat | 
satyajfianasukhanantara tadaham Brahma nirbhayam || 


He remembers himself: nirbhayari Brahma aham asmi. One becomes nirbhayah, free 
from fear. Where did you hear this? Yato vaco nivartante | aprapya manasa saha | anandam 
brahmano vidvan | na bibheti kutascaneti | — Taittirtya. This is advayam Brahma I am. There 
is anantam always included because there is nothing other than this vastu. Saccidanandam 
anantam Brahma aham asmi. Out of ignorance for whom this jagat is born as though it is 
something separate from me, that Brahma aham asmi. 

Next you find the Ratnaprabha vakya I started with: 
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Tha khalu 'svadhyayo ‘dhyetavyah' iti nityadhyayanavidhinadhitasangasvadhyaye 


itisravanavidhiripalabhyate | 


For the one who has studied the sastra and the arigas, the sravanavidhi becomes 
very clear. The arigas are: siksa — phonetics, kalpam — the know-how of rituals, vyakaranam 
— grammar, niruktam — etymology of Vedic words — Yaska's nirukta, chandas - prosody, 
various meters, and jyotisam — astrology and astronomy. The sravanavidhi is atma và are 


drastavyah srotavyah, atma jijfiasitavyah. Atma should be inquired into, should be known. 
For the student, atma becomes an object of desire to know. Ratnaprabha takes you to 


bandha is due to error. Atmajfianena eva moksah. Bhasya introduction is adyāsah, talking 
about error. Ahyāsād eva this moksasiddhi. Because there is adydsa there is moksa. 


Sankara bhasya: 
` MOS C CU UN Cs e NN EN 
FAA AT TAA TTA TT ATE TH APRA EO SEP TAAIARAATT ATT TE 
Yusmadasmatpratyayagocarayorvisayavisayinostamahprakasavadviruddhasvabhavayorit 
aretarabhavanupapattau - 


You could spend two months reading the commentaries on this one first sentence. 
Here, this compound — yusmadasmat - is only sabda; we are not talking about sabdavacya. 
With sabdavacya it becomes 'toamaham'; adesa, the substitute, will be there. Here, only 
sabda, and yusmadasmat stays there as it is. In Paninis eighth chapter you have a sūtra (P. S. 
6.1.20); you can see both the words are kept as they are. But if the sambodha case is there, 
if someone is addressing 'you,' the adesa will be tvam. In that case you cannot say yusmat; 
you do not see 'tat yusmat asi’. If the person is right there, if there is sabdavacyam, then the 
substitute is found. 

Yusmat ca asmat ca yusmadasmadi te pratyayau. Gocarasca gocarasca gocarau — 
dvandva. Yusmadasmatpratyayasca pratyayau, and then, again, gocarau. Then 
yusmadasmatpratyayagocarayoh. Tasmin yusmadasmatpratyayagocaraye — visayini. Visayini is 
the word. Yusmadasmatpratyayagocara is the adjective to visayini. 

Visaya means an object. It also means what binds you. What you objectify is 
visaya. That which is not objectified is the visay7. You cannot say that the visayi is also 
objectified. Who would be the visayi of that? Visayi is the objectifier; visaya is what is 
objectified. We say one is the subject and one is the object. More than subject and object 
is said here — prakasakah and prakasyah, dipaghatavat. Dipah prakasakah, ghatah prakasyah. In 
other words, the prakasya is not svayam prakasah. You understand that the ghatah does not 
emerge svayam prakasah. It is prakasyah prakasyatvat. Being an object of light, being what 
is lighted and what needs to be lighted, it is prakasya. 
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Any visaya is what is objectified, and what objectifies is visayi. This visayi and 
visaya have parasparavirodhah, mutual opposition in the sense that one cannot become the 
other. One is prakasaka, that which lights up; one is prakasya, that which needs to be 
lighted and otherwise never comes to light. Properly presented, it seems simple enough 
that you would not need to fight with it. 'Viruddhasvabha' points out the vakya’s first 
compound. Viruddha means opposite here. The opposite svabhava — one is prakasaka, the 
other is prakasya. The nature of the objects is opposed to that of the prakasaka. 

Now, how can they be together? If you ask the milkman he will say that water and 
milk do join together. They join together because they have no virodhasvabhava. 
Tadatmyam means tatsvarüpa; two compatible substances or objects join and become as 
though one object itself. The water becomes one with milk. Milk gains tadatmyam with 
water - depending upon the milkman. One milkman puts water in the milk, another puts 
milk in the water. Both are white, the density of the two liquids is different, but there is 
no virodha, therefore the milk mix gains tadatmyam. The tadatmyam is called itaretara 
bhavah, two different things joined together as one. It is the milkman's delight. Milk and 
water are both visayas, samanajati. They are different, but there is no virodha and they can 
join. 

There can be an limitation based on the natures of the two things. Water and oil 
are both visayas, but they do not join. They do not join because they have bhinnasvabhava, 
different svabhava, different gocara. Even though visayatvam is there for both oil and water, 
samanasvabhavatvam is not there and tadatmyam is not possible. There is svabhave virodhah. 
The tadatmyam, itaretara bhava, is anupapattih, impossible. 

A visaya is an object and a visayi is something that is conscious. Can cetana and 
acetana have tadatmyam ? A light and a pot do not become one another. Who is this visayi 
in the vakya’s first compound? Aham iti asmatpratyaya. First let us take Sabda. Asmatsabda 
cannot become yusmatsabda. Where you can use one of these words you cannot use the 
other. Virodha — because the gocara, the object, of the asmatpratyaya is pratyak, that which 
cannot be objectified, and the object of yusmatpratyaya is parak, that which is objectified. 
Idam pratyayagocara means an object of cognition, of 'this'. It means object of 'this' 
cognition, something of this jagat, idam jagat. This sun, this moon, this star, this space, 
this sky, this person, this father, this spouse, this body — all objects of cognition of 'this'. 
Lord Krsna uses this in 'idari Sartrari kaunteya ksetram iti abhidhtyate'. 

You cannot use the word aham for the idamı pratyayagocara. You cannot use aham 
with reference to the body. The body is idari pratyayagocara — yes, now the whole world is 
gone. The whole heaven, the whole brahmaloka, every devata, every ghost is gone. You 
cannot use aham for idam sabdartha. One single word — that is what teaching is. Idam 
pratyayagocara means everything, and that includes your body, your senses, whatever 
happens in your mind, whatever happens when your vrtti changes. 

The aham pratyayagocara is saksi. Visayi becomes pratyakatmasaksi. The 
parakpratyayagocara, yusmatpratyayagocara, the object of 'this' cognition, the object of 'you' 
cognition and the object of T cognition are absolutely opposed to each other. There is no 
way of one becoming the other. 
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Why does Bhasyakara use yusmadasmat? Because sabda. He wants the 'you' 
cognition object, not just idamı pratyayagocara. Because sometimes the idam pratyaya is 
used as pratitih, not as pratyaya. The very nature of consciousness is called pratitih. Where 
is it used for idam? 'Ayam atmabrahma'. Sastra uses it all the time. We say 'this self’. It is in 
fact mahavakya. Ayam is, of course, masculine of idamı Sabda. 

Why ayam atma Brahma? Because nitya aparoksah. Every idam becomes tat. "This 
person' becomes 'that person’. 'This object' becomes 'that object' — a shift of the reference 
point. 'This' is used for pratyaksa, and every pratyaksa becomes paroksa. This emotion - 
that emotion, this memory - that memory, even ahankara. Only one will never become 
‘that’ — ayam atma; the nitya aparoksah ayam atma will never become ‘that’. Ayam atma — this 
because of which everything comes to sight, this because of which everything goes out of 
sight. The absence of sight is also known to you. This which never goes out of sight, even 
in sleep, this which exists, is ayam atma. Ayam iti idam sabdartha is, then, used for 
prthagatma, but you cannot use yusmat. Why does Bhasyakara want sabda, idam aham 
pratyaya? 

Again, where asmatsabda is used you cannot use yusmatsabda. Yusmat is always 
parāk. Asmat is pratyak. I is always pratyak, this which cannot be objectified. It is 
Sabdaprayoga. It is Sabda that is pointed out here, not sabdavacya. Tvam adesa is not possible, 
as Panini states. 

Bhasyakara uses the yusmatsabda and asmatsabda — it is a kind of a prayer. Keeping 
his istadevata in view, he uses the yusmatsabda. 'You, Bhagavan, please bless me. I am 
starting this bhasya. Please bless me to complete this.' Yusmat also indicates buddhistha 
Isvarah, somadistha Iévarali. When you are thinking of your ista, and that ista is you, how 
are you going to ask him? It is not your grandfather you are asking. But Bhagavan is 
always yusmatpratyayagocara. Therefore you ask him straightaway. For Bhasyakara, 
Bhagavan is always yusmatpratyayagocara and asmatpratyayagocara also. Bhagavan is also 
asmatpratyayagocara. He is both yusmadasmatpratyayagocara. Who is Bhagavan? If you say 
yusmatpratyayagocara, he is buddhistha istadevata. When you have understood him, he is 
asmatpratyayagocara also. He is idari pratyaya and aham pratyaya. Both are Bhagavan. Iévara 
- both subject and object and more than both subject-object. As humans, our greatness is 
that we are able to mix up that which cannot be mixed up. We achieve the impossible. 
But Sankara is not mixed up here. He will tell you why. 
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Siddhayam taddharmanamapi sutaramitaretarabhavanupapattih | ityato 
'smatpratyayagocare visayini cidatmake yusmatpratyayagocarasya visayasya taddharmanam 
cadhyasah, tadviparyayena visayinastaddharmanam ca visaye 'dhyaso mithyeti bhavitum yuktam 

Pratyaya means cognition, pratiyate anena pratyayah. The object of cognition is, 
here, gocara, visaya. So the cognition is one thing, and the object of the cognition, 
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pratyayavisaya, is different. If the pratyaya is visaya, you have subjective idealism. 
Purposely Bhasyakara uses all these words. Sabda is not pratyaya. Sabda alone does not 
produce pratyaya; sabda is understood, then pratyaya. Then there is an object for this 
pratyaya. Therefore there is a pramana. 

When you say 'pratyaya', an artha is involved, and the artha is either gocara or 
agocara, pratyaksa or paroksa. Pratyayagocara is pratyaksa and sabdartha is paroksa. We do 
not accept that the cognition is the object. Idealism is 'I think therefore it is'. But whether 
you think or don't think, the object is. You had better think if a bus is in front of you. The 


object is the pratyayagocara. The cognition thereof is yusmatpratyaya; it is always idam 
pratyayavisaya. Pratyaya itself idantaya grhyate. The pratyayavisaya, needless to say, is 
idantaya grhyate. Both the cognition and the object of cognition are objects of 'this'. This 

is why there cannot be a mistake when you say yusmat. Whereas the idari pratyaya is not 
very safe when you want to point out the prthagatma is entirely prakasika and the other 
thing is prakasya. Prakasikaprakasayoh itaretarabhava anupapattih is being established. When 
it is, you must make the mistake impossible. To make it impossible, make it asmat yusmat. 

Where asmat can be used, yusmat cannot be used. Where yusmat can be used, 
asmat cannot be used. What is tvadiyam is not madiyam. What is madiyam is not tvadiyam. 
This is sabda, true in usage. Anything that you objectify is parāk. This is 'this' situation. 
Tadatmyam is upapatti. The impossibility is siddha. Any pramana you take, one cannot be 
the other. Look at all things as objects of consciousness; see that they cannot mix with 
this which lights them up. A white pot — the two, white and pot, can be seen in one place 
because there is visesavisesyasambandha. Milk and water, on the other hand, two different 
objects, two different sabda, two different pratyaya, two different pratyayartha, both 
objects of consciousness. Synonyms are two different words for the same pratyaya. 
Opposites, tamah prakasavat, are viruddhasvabhava. One is prakasaka, the other is not even 
prakasya. The darkness cannot become light; in the wake of one the other is gone. All 
objects and all qualities are objects of consciousness and are opposed to consciousness. 

There is no yukti and there is no anubhava which shows that visayi and the visaya 
can become one. They are opposed to each other. The dharma, the svarüpa, of the visayi is 
citsvarüpa, caitanya. Everything else is prakasya, object of consciousness. The dharmas of 
visayi and visaya cannot mix-up. For the time being, visayidharma is amness, visayadharma 
is isness. Later we will swallow the amness isness difference. Visayidharma is 
consciousness, cetanatvam; visayadharma is object of consciousness, jadatvam, acetanatvam. 
One is prakasaka, the other is prakasya. The visayi always has anvayatvam. The visaya 
always has vyabhicaritvam. At one time the visaya is ghata, at another time the visaya is 
pata. Ghata is replaced by pata. One thing has gone, the other has come. The visaya is 
variable, it goes on changing. No object can stay; this is the nature of pratyaya. 

But the visayi is always the same. The avyabhicaritvam, anvayatvam, is the 
visayidharma. In all situations he is invariable, always there. While seeing, the sighted 
objects are variable; the seer is the same. Form and color are seen, the seer is the eyes. 
What is seen, colors and qualities, are many and various; the seeing eyes are the same. 
Eyes too are variable, not visayi. Mind is variable; fear, shyness, courage come and go. 


30 


Pratyayas differ, emotions differ, sankalpavikalpa - there is nothing more variable than 
mind. In fact all variable things you recognize because mind is variable. The visayi is the 
one seeing all of them, all anatma. Visayi is invariable, visaya is variable. With different 
dharmas, how can they become one? 

The atma’s attributes should not get mixed up with the body, and the body's 
attributes should not get mixed up with the atma. But you say: I am here; I am there; I am 
short; I am tall; I am white; I am male; I am mortal. All these really are dharma of the 
yusmatpratyayagocara. And the asmatpratyayagocarasya dharma is entirely viruddhasvabhava. 
Sutaram means totally, always. Always they are opposed. But in the atma, cidatmake, 
citsvarüpe, prthagatmani ityarthah, the yusmatpratyayagocara, the idam pratyayagocara, the 
object of the cognition of the visaya and the atma become one in the other. Not only that, 
the dharmas of both become one in the other. 

It is by adhydsa; there is no other way. Seeing one in the other is adhyasah, 
superimposition, one visayi being mistaken for a visaya. Atasmin tad buddhi, what is not 
there, seeing that — that is adhyasah. Tadatmyam is not possible. How can you mistake 
something for its opposite? Can you mistake light for darkness? Atmani anatma adhyasah; 
atmani anatmadharma adhyasah. Anatmadharma is sthilatvam kartrtvam bhoktrtoam. Tad 
viparyayena means conversely. Taking the atma for anatma or for its attributes is adhyāsah. 
Conversely, taking the body for I and taking the body to have cetanatvam is adhyasa. 

For the objects of the cognitions of yusmat and asmat, for the visaya and visayi, 
since they have opposing svabhüvas, just as do darkenss and light, it is impossible for one 
to be taken for the other. It is equally impossible for the dharmas of either of them to be 
taken for the other's dharmas. Therefore it is appropriate to see as impossible the 
superimposition of the dharmas of yusmat on the visayt, on the atma which is cidatmake, on 
this which has the caitanyasvariipa. This being so, Bhasyakara has proven that there cannot 
even be adhyasah; the adhyasa nasti, mithya. The word mithyd is used in this sense because 
of the correlative sense of yadyapi and tathapi. 

Bhasyakara has established two things. One is: one becoming the other is not 
possible. Even if there is a mix-up of dharmas one does not become the other. Milk does 
not become water. Water does not become milk. Second is: even a mistake is not possible. 
One being mistaken for the other is not possible — either in terms of two substantives or 
in terms of the imputing of their attributes. Tamah prakasavat viruddhasvabhavatvat tayoh is 
the whole argument. Their natures being opposed, one substantive cannot become the 
other. The mix-up of what is satyam and what is not satyam — it is inconceivable. One is 
nirguna Brahma that is visesarahitah atma; the other is some kind of reality that is not a 
substantive and depends entirely for its existence on the atma. Between the two, what 
kind of mix-up is possible? Atma and anatma have no chance to get mixed-up. The 
limitless is there getting limited? It is proper to say that any adhyāsa is not possible. Then 
he says it over again. 
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atyantaviviktayordharmadharminormithyajnananimittah satyanrte mithunikrtya, ahamidam 
mamedamiti naisargiko’yam lokavyavaharah | 


In two sentences he has finished the whole thing. In the first sentence two things 
were explained: itaretarabhava anupapattih and na adhyasah between visayi and visaya. He 
goes right into cidatmake. Cidatmake visayini prthagatmani is because of whose presence 
everything else becomes evident, to whom everything becomes evident, because of 
whom everything becomes known. In the Bhagavad Gita, Lord Krsna starts: The whole 
jagat is called ksetram; paficamahabhütani ahankarah are all ksetram. Krsna does not start 
with the indriyagocara, he starts with 'idam sariram kaunteya ksetramityabhidhiyate . He does 
not start with 'idam jagat ksetram' because there is no confusion there. Nobody takes other 
than the physical body as oneself. Even the closest t-shirt to the body is not taken as 
oneself. Wearing a white t-shirt, one does not say 'I am white'. The shirt is not taken to be 
the atma; 'I sense' is not there in the shirt. Whereas in the deha there is 'I sense'. The 
dehadharma are taken to be the atmadharma. Therefore Lord Krsna first establishes the 
body as a distinct object of knowledge. He says the person is the knower of the ksetram. 
Cidatma is the ksetrajfia. All objects, indriyagocaras, are ksetra. Bhasyakara kept all this in 
mind when he wrote this bhasya. 

"The body is as good as myself is a simple conclusion. The Bauddha talk about 
dehavyatirikta atma. For them, the ātmā survives death and the jiva continues. Their 
commitment to rebirth is not what we are interested in. Even though we accept it, we do 
not try to establish it. For them, there is a nirvana possible only after many births; even a 
boddhisattva is required to have so many births. Yet they have no pramana for this. They 
are not really nastikas; there are places where they say what karmasastra says. It is the 
same for Jains. 

Lord Krsna goes on telling what is the ksetra. The ksetra includes the sense objects 
and the ten organs of the senses by which you know the world and the mind. It includes 
iccha desarii sukham dulkham ragadvesa — all experiences and emotions. Then he includes 
ahankarah. Even the ahankara is ksetra. Therefore ksetrajfia is cidatma, asmatpratyayagocara. 

The ahankara is the status part of aham. When you say T, there is no problem. 
When you say 'I am a seer there is a status. That status part is ksetra, 
yusmatpratyayagocara, idam pratyayagocara. Anything saksibhasya, anything an object of 
your witness, any object of your perception, of your cognition, is yusmatgocara. Anything 
you objectify is not I. The I is the one who objectifies. Drgeva na tu drsyate — this is 
asmatpratyayagocara. Therefore Bhasyakara goes straightaway to the topic. He points out 
what is atma. Negation, and all that, take place automatically; deha is not the atma, prana 
is not the atma; indriyani manah buddhi citta ahankara need not be told. Asmatpratyayagocara 
is atma; yusmatpratyayagocara is na atma. One is called visayi, the other is called visaya. 
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Visaya is badhnati, it is that which binds one. The one bound is not visayi. Between 
the visayi cidatma and the visaya there is no itaretarabhava. There is no mix-up possible for 
the two and no mix-up possible of their attributes. When the becoming one of two 
substantives is impossible yet one is mistaken for the other, atasmin tad buddhih, adhyasa is 
possible. Tasmin tad buddhih jfianam is an error based in non-recognition and 
superimposition based on similarities in two things. But here, for visaya and visayi, the 
adhyasa is impossible because samagri abhavat, the proper circumstances are not available. 
For adhyasa, a certain similarity, sadrsya, must be there for the two factors involved. 
Sadrsya abhavat adhyasasya ayuktatoam. Therefore, here, adhyasah nasti. One is cidatma, 
saksi atma, the other is saksibhasya, saksya. There is no similarity. 

For adhyasa, piirvasamskara must be there along with the similarity. For you to 
make this mistake there must be something there, something like the ropesnake, 
something you already know. You know snake and you know rope. But ātmā is not 
known totally. If you knew cidatma you would never commit this mistake. And where is 
the similarity between cidatma and the deha? Is there a little bit of limitlessness there? 
There is another samagri involved. There is your fear and your desire. You fear the snake, 
and you want the corner of the gold wrapper of the chocolate you see sticking out of the 
beach sand to be a gold coin. These are your raga and dvesa. Nivrtti is running away from 
the snake; praortti 1s going for the gold. 

There is no sadrsya between the cidatma and the cidbhasya. One cannot become the 
other. One continues to be one. Cidatma continues to be cidatma. It is called visayi but 
there is no visaya in it; it cannot be bound. And the dharma of anatma, 
yusmatpratyayagocaradharma, are confined to the objects alone, they cannot travel to affect 
the atma. All sthülasariradharma, all the attributes of the body, confine to the body. Even 
mistake is not possible. Only where itaretarabhava is possible is adhyāsa possible — even 
that is not possible here. Impossibility is established, but - tathapi. 

Is the absence of adhyasa ayuktatvat, or abhanat because direct anubhava of the 
ongoing superimposition is not there? Is adhyasa impossible karana abhavat? Is it vastu 
aviveka? Questions like this are called vikalpah. Ayuktatvat would mean the adhydsa is not 
logically possible, because the ingredients are not there. Although there cannot be adhyasa, 
even so — tathapi, adhydsa asti. Because there is adhydsa there is moksa. Adhyasa is the 
saving grace - otherwise bandha would be real, no bandha could be removed, bandha 
would be absolute. Because there is adhyasa, tathapi you are saved already. Ayuktatvam, 
adhyasanastitvam, is for us alankara. It is a blessing because adhyasah bhati. Karanam api asti 
itaretara avivekah. Mithyajfiana nimittah means adhyasakaranam asti. 

You might say that for the atmà to be mistaken for the jiva and the jiva to be 
mistaken for the atmà is an adhyasa that has no beginning, but you cannot say there is no 
experience of adhyasa. Abhanatvam you cannot say if only because you are talking. Atma 
cannot talk, and a tongue cannot talk. You cannot say there is no experience of adhyasa. I 
am brahmanah, I am ksatriya, I am kartā, I am bhokta sukhī duhkhi samsari — you cannot say 
any of these is there unless there is some kind of itaretarabhava adhyasa. Anyonyadharma 
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adhyasa is there. The sarira enjoys the being of atma, and the deha attributes are assumed to 
be the cetanatma. That is the itaretarabhava. 

The absence of adhyasa cannot be abhanatvam because you are there. This adhyasa 
is your anubhava, manusyatvam. Ahamidam is one thing and mama idam is a further 
declension. The sasti is further adhyāsa, sariisarga adhyasa. You say mama idam Sariram and 
destroy the asanghatvam. You have a sambandha. It is the visayi saying he has a visaya. But 
it gets worse, the fellow says mama atma — the dehavisaya now says he has himself. This is 
the experience of all human beings. There must be karana. You can say only that aviveka 
is the cause, atmanütmanoh aviveka. 

Even knowing the atma, adhydsa continues. Even when you know that the crystal 
colored by a nearby red cloth is a clear crystal and not a red stone, the crystal will still 
appear to be red. Here, with or without viveka of the vastu, you cannot say there is no 
karanam. Uniformly there is a mistake committed against limitless Brahman, but at least 
you have company. If you commit a mistake against the limitless you become limited. 
The mistake can never prove to be a blessing. The mistake is a limitless loss. In this 
lokavyavahara, ahamidam mamedam is naisargika. It seems I must be a limited being to be 
born; the limitless is never born. To be born, the adhyasa has to be there already. The 
jtvatma is born and reborn in order to have the bhoga of karmaphala. This aviveka, 
mithyajfianam, is there. 

Erroneous knowledge alone is the cause for adhydsa. There is no other cause for it. 
The vastu is not known as it is, and therefore there is erroneous knowledge. You can say 
it is either mithyajfiananimittah or ajfiananimittah. Mithyajfiananiorttih is ajfiananivrttih, 
avidyaniorttih. 

The first bhasya sentence is adhyasa abhavasiddhi. The hetu is 'tamah prakasavat 
virodhat'. Tamah prakasa is the example. Atyantavirodhavisaya 1s both yusmatpratyayavisaya 
and asmatpratyayavisaya. Between the meaning of the word T, cidatma, and the meaning 
of the word 'this', anatma, jada, there is no 'one becoming the other' possible. Moreover, 
adhyasa itself is not possible. Adhyasa abhavasiddhi granthah. This knot is called 
sankagranthah, adhyasasya siddhigrantha. Yadyapi means even though this adhyasabhavastiti 
hetu does not seem to be there, tathapi adhyasa asti. Why? Lokavyavahara is there. Adhyasa 
is generally subjective. When you see ropesnake it is not true that everyone sees the 
ropesnake, and you yourself do not always see it as ropesnake. Sometimes snake is taken 
as rope. There is no rule. Generally the mistake is subjective. 

Here, lokavyavahara means it is lokanubhava. Manusya is the loka here. All the 
human notions reveal adhyasa. The adhyasa revealed is atmani anatmanadhyasah or 
dharmadhyasah. Both dharmi adhyasa and dharma adhyasa are there as our anubhava siddha, 
sarvaih anubhüyate. It is vyavaharikasiddhi, and people who make the mistake are taken as 
normal. Being lokavyavahara it is hetumat vyavahara. The hetu must be universal. The 
mistake is not what is universal, what it starts with is universal. What it starts with is 
ajfianam. The ajfianam is universal; one is born without knowledge of atma. One is also 
born without knowledge of anatma. The mother's voice, even while in the womb, may 
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provide a sense of security to the baby. There may that much sense of anatma, of 
something other than oneself. But the child is born atmanatmajfiana vina. 

Then the eyes and ears all open up and the child picks up on anatmajfianam. The 
cascade of information from outside the child also denies the opportunity to know what is 
what. The anatma becomes satyam. The child is indoctrinated; the jagat is separate from 
him, and his sense of smallness is confirmed and emphasized. Nobody has to tell the 
child that he is small - mosquitoes and viruses take him for a ride. Theologies come and 
tell him that he is different from everything, and from God of course. Without vicara, 
avicarasiddha, I am different from everything. 

Durvicara is also there. I have a clean example for this. In the village where I grew 
up, I tried to warn fellows who came from the city to be sure to duck down below the low 
threshold entering our home. One fellow I failed to tell; he did not know about the 
possibility of getting a bump - he was avicarasiddha. Another fellow came and I told him 
to mind his head. The front door is low; mind the threshold too. A good five feet before 
the door he started bending. Bending he walked. Then, walking to exactly where the 
threshold was low, he stood up. The avicarasiddha fellow got a bump, the vicarasiddha 
fellow got one too. Durvicara is, after the study of philosophy and theology and all the 
books, you still think 'I am small.' The avicara is better - he can be taught. The second one 
is a problem because of the indoctrination, the orientation, the thinking that makes you 
away from Isoara. 

Nothing other than thinking makes you away from Isvara. And not being allowed 
to think is the goal of theology. It is the most unfortunate and the most dangerous thing to 
happen to someone. It is dangerous because he can destroy others, unfortunate because he 
does not know what he is doing. Everything he is he has bought in the market, he has 
been sold. This sarisara is lokavyavahara ajfiünasyari samanya. 

Tathapi anyonyasminnanyonyatmakam mithunikrtya. Anyonya is the assumption that 
two dharmis are here, atma and anatma. One is yusmatpratyayavisayah, the object of 'this'. 
The object of 'this' is ahankarah antahkarana prana sarira svagraha et cetera - all mama. Once 
you establish yourself as this much alone, all secondary mamatvam comes into play — all 
your relationships. 

You require saptami for adhydsa because atasmin tad buddhih. The saptami is the 
adhikarana, and on that is the aropa. The object, the rope, the atma, is the adhara, the 
asmatpratyaya. The aropa takes place visayini. 'Anyasya' refers to the other dharmi, the 
anatma. One dharmi is taken for the other. Then you say that I am as good as this body, 
body is as good as myself, this is me. This is dharmyadhyasah. 

Dharmadhyasah is brahmano hari orddho'ham et cetera. The dharma of the body is 
taken to be the very nature of the atma. This is also called samsarga adhyasah. The 
attributes of anātmā are superimposed on atma. 

Mutually the dharmis are confused. Anatma becomes satyam, a reality enjoyed by 
the deha because being pervades every cell and particle of everything that you see. The 'is' 
is satyam, and the body is taken to be satyam. The dehi assumes satyatvam of the atma in 
order to have existence independent of everything else — and to become small also. The 
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caitanya that is the atmasvaripa is there for this body — 'This is me’. Up to the süksmasarira 
the 'This is me’ goes, and the whole body becomes a conscious entity, assumed to be 
caitanyatma. Avivekena it is krtvā. Avivekat is the hetu. Vivekajfiana abhavat. Aviveka of what? 
Atma anatma. Anyonya is another word for itaretara. Anyonya svarüpa avivekena adhyasa 

asti. 

How are atma and anatma together? Like satyam and anrtam. Satyam is trikala 
abadhitam. What exists is satyam. 'What does not exist' is not anrtam here. The jagat being 
neither what exists nor what does not exist, it is in-between. It is not tuccha, you cannot 
dismiss it. Between satyam and tuccham what exists is here called anrtam. Like the pot: 
with reference to the pot the clay is satyam, and the pot cannot be dismissed as non- 
existent. Do not say the pot exists by itself, the weight of pot is the weight of clay. The 
ghatatvam is anrtam, because you cannot see pot without seeing clay. You cannot think of 
pot without thinking of clay or some other substance. You cannot think of pot without 
thinking of something else — that is called anrtam. Anrtam is what we otherwise say is 
mithya, but Bhasyakara is not using that word now. We will use anrtam. 

Avivekena, one satyam and the other vacarambhana vikaro namadheyam, two things 
are mixed up. This mithuni, the mixing up, when did it come into being? Naisargiko yam. 
In deep sleep this atma anatma atyantikavivikta mix-up is not there, but one lives with this 
mix-up. The atyantavivikta, the totally different visayi and visaya, satyam and anrtam, are 
born with you togerther as adhyasa. With the sastrapramana you can resolve this adhyasa. 
In the sentence, mithyajfiananimittah goes with lokavyavaharah. Bahuorthi: mithyajfianam 
nimittam yasya vyavaharasya sah. It is not just aviveka which is mithyajfiana; mithyajfiana is 
false knowledge. 

Adhyasasya ayuktatoam means the untenability of adhyasa. That untenability is not 
a defect; this is exactly what adhyasa is. The untenability is alankara, bhiisanam na tu 
düsanam. Vedantadesika wrote a book called Satadüsani, The One Hundred Defects in 
Advaita. You can see all our pirvapaksas as defects, but there is no dosa. Adhydsa is not 
possible and still it is possible avidyaya. There cannot be a logical adhyāsa. But you cannot 
say it is abhüna, because you are there. Lokavyavahara is due only to adhyāsa. Aham kartā, 
aham bhokta, sthilo’ ham ityadi — manusyanam vyavahara itself reveals adhyasa. 

If you examine the nature of atma with the help of the sastra you will see that 
Sastra cannot be contradicted. This is the vicara we are going to do. The vision of the 
Sastra is not contradicted, but your own notion of yourself is being contradicted. You say 
you are saritsüri and yet now and then you laugh. You are contradicting yourself. You are 
the subject matter to be inquired into by you, and by me also. Self, atma, becomes a 
matter of doubt. Your own experience provides a contradiction; are you unhappy and 
become happy or what? What is the truth? It is a matter for inquiry, for viveka. Where 
there is a mix-up, the inquiry is called viveka. After the inquiry, the mix-up continues but 
there is no mix-up in your knowledge. It is jAanadhyasah. 

Arthadhydsah means a mix-up is there, and after inquiry and the knowledge of 
what is there, the artha disappears, the snake disappears into the rope. Here there is no 
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disappearance of the jagat after knowledge. After the sunrise we found out the sun does 
not rise at all. But that does not mean the sunrise does not occur. The next day it appears 
again to rise. This is called sopadhikadhyasa, jfianadhyasa. The adhyasa is in the knowledge 
alone, like your knowledge that the blue sky is not blue. Sopadhikadhyasa can be explained 
away, but the appearance will continue. 

The experience being there, adhyasa must be there, and samagri must be there. 
Adhyasasamagri must be there. The principal ingredient is mithya jfianam; for adhyasa there 
is no other cause than false knowledge, erroneous knowledge. Knowledge is always 
sakarmakam. The verb jñā is transitive. Your knowledge is always of something, even 
erroneous knowledge. Mithyajfianam involves an object. The adhyasa locus is always seen 
by you. The unseen rope does not become the locus for the snake. The unseen rope does 
not become an object for mistake. You must have a general, samanya, knowledge, idarii 
vastujfiánam. Something is there that you see. What is there? If you see rope, no problem. 
That is called tasmin tad buddhih. This is knowledge that cannot be negated. There is no 
pramünadosa, and the jñānam is vastutantram. As the object is, so is this rope knowledge. 

There are two components in this knowledge. One is 'this is'; the other can be 
fraught with doubt. "What is this? Who is this?' you ask all the time. You have to make 
some identification. If in a non-snake you have snake buddhih it is atasmin tad buddhih. If 
what you see is not there, what is there you don't see. That is the problem. What is there 
you don't see makes you see something else. The something else is going to be in keeping 
with your saritskara, your disposition, your fear et cetera. There is going to be a definition 
of adhyasa to answer the question of what is this adhyasa. 


SHE - ASIRAR TH | Sead - Ceu: Wal TA: d SPgqegregautoqu afi 
qafea | frg uar aqeaieaíasesf rede uH zd | ea g WA Uuqegmmded 
fratres geared afd i 


Aha - ko'yamadhyaso nameti | ucyate - smrtiriipah paratra pürvadrstavabhasah | tari 
kecidanyatranyadharmadhyasa iti vadanti | kecittu yatra yadadhyasastadoivekagrahanibandhano 
bhrama iti | anye tu yatra yadadhyasastasyaiva viparitadharmatvakalpanamacaksate iti | 


Smrtirüpah — smrteh rüpam iva rüpari yasya sah. This is an upamā samasah, a 
compound in which an example is involved. The example demonstrates that a form seen 
will be in keeping with the form of memory one already has. Suktikayarit rajatadarsanam. 
If you see a mother-of-pearl shell and you think it is a silver coin, you will go after it. 
Here, the example shows pravrtti, whereas the ropesnake shows nivrtti. The objects of 
your pursuit and your fear need not be true. Adhyāsa can be enough. The shell mistaken 
for coin is mithyajfianam. Both shell and silver have idamı pratyayavisayatoam. The idam 
pratyayavisayatvam of the silver goes in the wake of knowledge. In order to have adhyasa 
you must have the object known to you in some form, to some degree - not properly, just 
adequately known for you to make a mistake. 

The locus of the mistake here in the teaching is atma, asmatpratyayagocara. The 
object of T sense is I. That object cannot become an object of 'this' sense. Even ahankara 
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is an object of 'T sense. The 'kara' part of it belongs to that which undergoes change. 
Anything you objectify is yusmatpratyayagocara. Only cidatma is asmatpratyayagocara. 
Yusmatpratyayagocara taken as asmatpratyayagocara is called atasmin tad buddhih. The locus 
of the adhyasa, what is evident, here is atma. If the locus is a rope and there you see snake, 
you will not discover the truth until you have adhisthanajfiana. You are not removing the 
adliyása; you are only attempting to know the truth of the snake. Sarpasya adhisthanam is rope. 
The sarpa goes adhisthanajnanena, not adhara jfianena. Adhara only provided the 
opportunity for mistake, and another mistake can come. This is true of the ahankara. 

One fellow found out that the atma was distinct from the body, and then he heard 
that atma was a sinner. He traded in one mistake for a worse error. 

Adhyasah mithyajfiananimittah. Mithyajfiananimittah is a visesana to adhyasa. 
Visesana explains the hetu for adhyasa, nimittasabda being there. 

Question: The adhyasa itself is mithyajfianam, how can you say mithyajfianam is the 
nimittam for adhyasa? The silver you see there for the shell is mithyajfiana, you cannot say 


it is the cause of itself. The silver is mithyajnanam because in the wake of knowledge it 
goes away. It is not reasonable to say that mithyajfiana is the cause for adhyasa. What is 
the use of grinding what is already ground? Grinding will not give you roti. How can 
mithyajfianam be said to be the cause of mithyajfianam? 

Siddhanta: Paficapadika is a wonderful book written by Padmapada, disciple of 
Bhasyakara. If you read Paficapadika you will feel you are reading an improved version of 
a bhasya. The language and style are excellent. Suresvara wrote Brhadaranyaka Varttika, 
and before that he wrote Naiskarmyasiddhi. I was disappointed reading and teaching from 
Naiskarmyasiddhi because nowhere does he talk about Isvara. He talks only about 
prthagatma, toampadartha. Tatpada is not there at all. He does mahavakyavicara without that. 
What kind of vicara is that? 

Padmapadacarya looked at this vakya in Sankara's sütrabhasya and reinforced it. He 
said mithyajfiana as the cause for adhyasa should not be a meaningless statement. 
Bhasyakara defines adhyasa as atasmin tad buddhih. Padmapada said that mistake being the 
cause for mistake would be a meaningless interpertation and Sankara would not write 
such a thing. Padmapada said that adhisthanasya ajfianam is the cause of adhyasa. The 
adhara is already evident — it does not become evident to become cause of the mistake. 
Adhara is evident enough to commit a mistake. What is not evident, the adhisthana, alone 
has to become evident by knowledge. Adhisthana is exactly what we want to know. 

Atma is Parambrahma. Satyam jfianamanantari jagatkaranam Brahma is the 
tattvamasi mahavakyasya meaning. The cause of the entire jagat, satyari jfianamanantari 
Brahma yat jagatah karanam tat toam asi. This sat alone tvam asi, sadeva satyam, sa atma tvam 
asi Svetaketo. This satyam, this is the atma, and this is you. This is the Chandogya srutivakya. 
What is not known here? The 'I am' is self-evident. 'I am jagatkaranam Brahma’ is what is 
not evident. This is the adhisthaina to be known. By knowledge the error goes away. 
Adhisthanajfianena adhyasasya nivrttih. Adhisthanajfiana is 'I am Parambrahma'. 
Parambrahma is adhisthanam. Adhara is atma, self-evident atma, 'I am'. So 'T am' will join 
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Parambrahma. When you discover the truth of the silver on the seashell you understand 
the adhisthanam of the aropa. With reference to aropa alone there is adhisthanam. There is 
no adhisthanam; àropa is there, therefore we call it adhisthanam. Aropitasya adhisthanam is 
the shell. 

When you come to know the shell and that the silver is in this, the silver amsa will 
join the shell. When you know the rope, the snake arisa has to join the rope. Adhyāsa is 
only when the rope does not go away. What is there always remains there. Do you see the 
problem if both go away? It is the nirvikalpa savikalpa problem: when you see Brahman, 
the sarhsārī goes away. When Brahman goes away the sariisári is back. When the mind 
went away, bliss came. When bliss went away, thought came. Only because what is there 
always is known can you say 'Oh, that was a mistake.' This is called jfianam. The aham is 
always retained; saritsaritvam is aropa. Dharmyadhyasa or dharmadhyasa it does not make 
any difference. There is no second dharmi at all. One dharmi is there and he has no dharma. 
Atma becomes this dharmi — this is the truth about this adhisthana. 

Aham samsari adhyasa iti nivartate by this knowledge — we would call this an 
outcome. What nivartate is not adhyasa, what nivartate is whatever is the hetu for adhyasa. 
Adhyasah na nivartate jfianena, another adhyasaparampara will be there. Vastu ajfianam 
nivartate alone. Later Bhasyakara will say the anarthahetu is avidya. Adhyasa is anartha, it is 
not anarthahetu. Adhyasa is anarthaham sarısārī, and anarthahetu is ajfianam. Ajñāna is 
adhisthana ajfianam. Adhisthana ajfiana nasena iva this adhyasasya nivrttih. Adhisthanajfianam 
- ayam atma Brahma — apeksyate. 

What is ayam atma? This is why yusmadasmatpratyayagocara. Ayam atma is 
nityopalabdhatma nityaparoksatma idam Sabdartha. What is the adhisthana? Brahman. This is 
not known, rather one knows 'ayam ātmā samsar'. Sastra is very Clear: ayam atma Brahma, 
prajfianam Brahma, aham brahmasmi. Is toari sarisari? No. Yasya jfianena vijfiatam bhavati tat 
satyam sa atma svetaketo. I know 'I am', but the adhisthana is not known. The tvamartha is 
self-evident adequately for committing the mistake. To know 'I am' I do not require a 
pramana. I am self-evident, and with reference to mind/buddhi/senses I become a pramata. 
Pramanapravrtti takes place. All that is necessary is only adhisthana ajfiana nimitta. 
Therefore ajfiananimittah ayam adhyasah. Naisargikam adhyasah. Due to adhyasa alone there 
is a jiva, kartā is there — it is all anadi. Sargika means created. Naisargikam means not 
created. 

Question: Does that mean this ajfiana is the karana for the adhyasa? 

Tika: It is not a question of karya and karana. We use the words this way this time, 
but sometimes there is ajfiana without adhyasa. Y our ajfiana. In an avyakta state your 
ajfiana alone is there — there is no question of vyakta adhyasa. Saying that ajñāna always is 
the cause of adhydsa creates a parallel reality. We do not say ātmā and ajfianam are two 
different things. There is no atma plus ajfiana. Ajñānam is anrtam. Mithya has two 
meanings — anirvacyam and apahnavam. Apahnuvarte originally meant mithya iti bhavitum 
yuktam. Here it is mithyà ca ajfianari ca. It is mithya and it is ajfianam. It is sadasadbhyam 
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anirvacaniyam. You cannot say ajfianam asti like satyam asti. Tasya na nivrttih. What is the 
use of proposing nitya ajfianam? 

Ajfianam is there until it goes. Yat kificit bhavam asti. It is not jfiana abhavam that is 
ajfianam, jfiana virodhi is ajfianam. It is there, and therefore the error. Without this, there is 
no error. Adhisthana ajfianam is not a parallel reality. This ajfianam is not satyam; it is also 
mithya. Anything other than satyam Brahma that anyone suggests is mithya. If ajfianam is 
mithyàa, adhyasa, everything, is mithya. Everything is either subjective mithya or objective 
mithya. Subjective mithyd is in the wake of arthadhyasa, jivasrsti. Objective mithyà is 
jfianadhyasa, i$varasrsti. Mithyajfiana iti mithya ca ajfianari ca. Mithyajfianam eva nimittam 
yasya sah. Mithyajfiananimittah ayam lokavyavaharah. Now you can understand satyanrte 
mithunikrtya — as though they are two realities, satyari ca anrtam ca. Mithunikrtya — 
without really any vivekah. Whatever we say is there saccidananda atma, isvarasrsti, Sariradi, 
is satyanrte mithunikrtya, naisargika mixed up due to adhyasa. This lokavyavaharah adhyasa 
is due alone to ajfianam of the only one reality. What is taken as another reality can be 
only mithya, because it goes away. It is there only as long as it is there. It is a kalpitam 
ajnianam, and there is only one satyam jfianamanantam Brahma. We should salute 
Padmapadacarya for his contribution. 

This asmatpratyayagocara is that which is the visaya of asmatpratyaya. Pratyaya 
means cognition. When you say 'This is a pot’, this is ghatapratyaya — ghata is the object of 
the pratyaya. But even though it is a sasthi tatpurusa compound it is not ghatasya pratyaya. 
It is not that there is knowledge on the part of the ghata for the pratyaya. In the compound 
ghatapratyaya, what does the ghatasya mean? The answer is a function of karmani sasthi - 
the sixth case is used in the sense of object. 

When you say asmatpratyaya, it means mama pratyaya. Unlike the ghata, the first 
element in the compound is cetana. You can add a third element — the object, the 
cognition, and myself. But what Bhasyaküra is talking about here is asmatpratyayagocara — 
the object of 'I sense’, of I cognition. The object of the I cognition is aham iti pratyaya, 
aham asmi pratyaya, asmat pratyaya, aham eva. This aham is not understood. This aham is 
not understood because you place the aliam all over. It is even placed in the idam 
pratyayavisaya. How is asmatpratyayavisayatoam idampratyayagocare, yusmatpratyayavisaye, 
possible? How is it placed where there is virodha — sthülo'ham, I am mortal et cetera? The 
attribute of the deha is assumed by the ātmā, is seen as the attribute of oneself. We see the 
adhyasa all over. 

"Manusyo'ham' means there is also dharmi adhyasa. Whatever is there as 
pramatrtvam is adhyasta upon the atma. When there is aviveka, everything becomes dharma 
anyway. After that, everything is dharmadhyasa, arthajnanam. Asmatpratyayagocaratvam is 
there in the atma. The gocaratvam is only upacara. In the self-evident atma, the object of 'T 
cognition’, anyonya tadatmya is not possible. The first bhasya sentence establishes the 
impossibility; the second sentence reveals the reality that such a confusion exists. We 
need do no more to establish adhyasa. 
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Question: What do you mean by this adhydsa? How do you look at this adhyasa? 
What is the laksanam? 

Bhasyakara presents this question because the whole book is a nyayagrantha. The 
whole bhasya is a discussion with those who feel there are mistakes and who raise 
objections. It is a continuous process of question and answer, of dialogue. It is a book of 
analysis so he introduces a dialogue — aha. 

One fellow says there is no adhyasa, no error at all. Khyati means perception, and 
it came to mean mistake, wrong perception. Akhyatih has come to mean no mistake. 
Suktika is the mother-of-pearl on a seashell. That suktika is the locus taken for a silver 
coin. We will use the words suktika rajatam. We use the example because there is praortti 
toward rajatam. Both praortti and nivrtti here indicate their expression as action. The 
person who sees silver takes action toward this. There is iccha toward an object. The iccha 
comes after jfianam. His desire and action are directed at an object he knows. 

Jfianam is due to pramana. The pramana here is indriya, indriyasannikarsajnanam. 
Indriyavisayasannikarsat jayate yajjfianam iti indriyasannikarsajnanam. In other words, 
pratyaksam. The visually perceived object gives rise to the knowledge that this is silver, 
and this creates a desire in the person for the silver. Therefore there is an impulse to go 
towards the object and pick it up. The praortti is due to iccha, the iccha is due to jfianam, 
the jfianam is due to pramana, pramana is indriya, indriya and the object come to a 
relationship where there is a possibility of perception. There is a dosa. There is no silver 
there. Whatever is necessary for you to commit the mistake is there. 

One fellow says that both the silver and the seashell are real. The silver is real as 
smrti, as memory, but silver itself is elsewhere. You see the shell is. He says that between 
the remembered silver which is real and the perceived shell which is real there is a 
difference. You do not see the difference, and therefore there is adhydsa. There is no 
mistake because both the things are real; there is just the not-seeing the difference. The 
object is real and the silver is real. In the two ariisas of the perception you do not see the 
difference. The not seeing the difference is also real. He says there is mistake made, but it 
is only bheda darsana abhava. Therefore akhyatih, no mistake. 

Another fellow, the anyatha khyativadin says the adhyasa is abheda darsanam. 

There are two types of indriyasannikarsajnanam, laukika and alaukika. Laukika 
sannikarsa indicates an alliance has taken place between the object and the sense organ. If 
the object is within the range of sight, sight will take place. Alaukika is when the object 
itself is not there, such as here where we have memory of silver. Then it is alaukika. 
Rajatam is alaukika sannikarsa. The anyatha khyativadin says between the memory and what 
is seen there, abheda darsanam takes place. He says that seeing them both as the same is a 
mistake. He says this is adhyasa. 

The mistake itself is viewed differently by khyativadin and the anyatha khyativadin. 
Anyatha khyativadins include the Nyayaikas and Mimamsakas, Ramanuja among others. For 
both vadas everything is real. Their commitment is to prove everything is real, not to the 
pramana. Their commitment is to their own schools of theology, their own schools of 
thought. They have already decided what is right and wrong, and after that they try to 
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read this into the sastra. The sastra does not talk about khyati. Sastra corrects the mistake. 
Sastra talks about advaita. The one who sees things as separate and different and real is 
subject to sariisara. The one who does not see the second thing is free from saritsara. Sastra 
talks about mistake, and when it does it talks about it as iva, it dismisses it as iva. It talks 
about it in terms of reality: vacarambhanam vikaro namadheyam. 

What is a pot? There is no mistake here. Pot exists. Ghatatvam is there, and then it 
is explained away. The potness belongs to clay; you cannot put the potness elsewhere. 
You must put the potness to whatever is the substance. For the clay pot, clay is the 
substance and pot is an attribute. But there is no potness that is an attribute to the clay or 
the metal or the plastic. The potness is an incidental, not an intrinsic, attribute to the clay. 
Where, then, will the potness go? It need not go, because it does not categorically exist. 
The potness is neither existent nor non-existent. In dealing with the reality of the pot, you 
have to say it is anirvacaniyam. 

Mithya has the meanings of false and of what is not there, but anirvacantyatoam is 
also its meaning. Anirvacaniyatvam is not inexplicability, it is that which defies 
categorical definition or statement in terms of its reality. A mistake, too, is anirvacaniya 
because you cannot dismiss your samsaritvam, your susceptibility to sukhaduhkha. Neither 
can you prove who is this sad person. The body is not sad. Mind is only a karana and you 
cannot say mind is sad. Asmatpratyayagocara is not subject to sadness. 'I am sad' defies 
definition; therefore it is a mistake. It is not asat khyati; it is not akhyati; it is not anyatha 
khyati; it is anirvacanitya khyati. Even the mistake is anirvacaniya. If you have become a 
samsari, then I will have to say you have to become Brahman. Then you will have to be 
ready to become a samsari again. If Brahman somehow managed to become sariisári, the 
same mistake will come again. Sukhi - mukta, duhkhi - bound, all you are doing is 
changing the words. 

"You are Brahman' is the vakya. For the question how it became samsari there is no 
answer, because the question is wrong. There is no answer. How many horns are there on 
a rabbit? If sarisaritvam is existent it will not go; if it is non-existent it would not be the 
problem that you have. So Bhasyakara gives a definition for adhyasa that will lend itself to 
all these fellows. Each will look at Bhasyakara's adhyasalaksanam and commit in his own 
way a mistake about the mistake. 

Here we have adhydsalaksanam in the form of question and answer. Ko'yam 
adhyasah nameti? What is this adhyasah word? Ucyate - smrtirüpah paratra 
purvadrstavabhasah. This is the adhyasalaksanam. Adhyasah is said to be a perception 
similar to memory and based in past experience that comes to be centered on an object 
different from the original source. Paratra avabhasah— this is adhyasah. Yasmin avabhasah. 
Paratra means anyatra — atasmin, vastunah anyatra. Rajatasya anyatra avabhasah: in that 
which is not rajata, rajata avabhasah — atasmin tadbuddhih. When you see silver where there 
is no silver it is adhyasah. Bhasyakara will also use his 'atasmin tadbuddhih' definition. 

Aha —they also say in the definition 'pürvadrsta avabhasah'. This accommodates the 
akhyati fellows. Pürvasmin kale drstasya avabhasah. What is perceived , the silver, is not 
there at the time of seeing, but you have seen it before. Adhyāsa is the cause for you to 
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give the silver an appearance. Look at what happens and where. It happens right up here. 
The object of your cognition, of your consciousness, shines in your buddhi. Even when 
you say it shines somewhere out 'there', it shines only here in your buddhi. Rope or 
seashell, it shines here as indriyasannikarsajfianam. The silver too shines here only. 
Idampratyayagocara, yusmatpratyayagocara, that which is the object of 'this', is not suktika, 
it is rajatam. This is bhrama, not seeing what is there, ayatarthajfianam, atasmin tad buddhi. 
The bhramasthala is where you have that misapprehension. Your knowledge is not as true 
as the object. Yatharthajfianam is when the object of your cognition is exactly the object 
there. 

You take the object which is not silver to be silver; that it is silver is your 
knowledge. You are going to look at it only as rajatam. Therefore, in this world of 
knowledge you do not look at the world. You look only at what happens in the buddhi. 
But we do not say that the world is created by your buddhi. Buddhi is a srsti, and that is 
why Isvara comes. Whether an object is there or not there, pratyaya is only in the buddhi. 
But Bhasyakara says yusmatpratyayagocara; he does not say there are only pratyayas -there 
is an object there. Paratra avabhasah is rajata. Where the shell is there, there appears this 
rajata — it is smrtirüpah. Smrtirüpah — smrteh ripam yasya, an upama samasah. Smrtiripah 
purvadrstavabhasah is just memory. Paratra means that in a locus other than the object, you 
see the object of which you have memory. 

Suktirajatam is an example revealing adhyāsa. You cannot say rajatam does not 
exist. A non-existent rajatam does not become a pravartika, a cause for your pursuit of 
rajatam. A mistake takes place due to pramadosa. The mistake becomes pravartika. 
Rajatajfianam is pravartika for iccha and kriya. Now apply this to atma. Paratra refers to this 
which is the meaning of the I cognition. I say 'meaning of rather than 'object' so that you 
do not commit any mistake about it being an object. In the meaning of the I cognition, 
visayini cidatmake, in this which is in the form of consciousness, you see 
yusmatpratyayagocara, idampratyayagocara, this Sariram. You objectify this atma with what 
is yusmatpratyayagocara, and the body is taken to be asmatpratyayagocara. Paratra avabhasah 
is clear here. But what is this pürvadrsta avabhasah, smrtirüpah iti? You wake up from deep 
sleep. In sleep this adhyasa, manusyo ham sthülo'ham iti, was not there. Now you again 
have the adhyasa, and it is not a new person who is there. This is the pürvadrsta avabhasah. 
The same cidatma is taken as so'ham sa‘ham. It is the good old adhyasah. 

The child is born identified with this body alone. From there atma and anatma are 
one and the same. Asmatpratyayagocara and yusmatpratyayagocara are mixed up. 
Smrtirüpah pürvadrsta avabhasah points out the andditvam of the jiva. It is paratra avabhasah, 
instinctual smrti - the kind that does not mean you should remember your previous name 
et cetera. Pürvadrsta avabhasah is the adhyasalaksanam. This atmanatmanoh, 
viruddhasvabhavayoh, itaretara bhavanupapattau tayoh can only be naisargika adhyasah. The 
baby is born with that adhyāsa and grows into the adhyasa. The birth of the body confirms 
the adhyasa. Sadvikaravan — jayate asti vardhate viparinamate apakstyate vinasyati - aham asmi. 


When did mithyajfianam start? 
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It is anadi, but it can come to an end because it is not satyam. It is santah, it can 
come to an end, it can be negated by knowledge. Therefore the mimarsa; therefore the 
Sastra. Bhasyakara’s definition of adhyasa accommodates all the mistakes, and with that we 
proceed. 

This adhyasa, khyatih, bhrama, mistake, itself becomes a matter of contention. 
Some say it is anyatra anyadharmadhyasah. Atmakhyatih and anyatha khyatih are both also 
covered by this. We will look at the arguments - first the atmakhyatih. 

Atmakhyatih — I am the mistake; there is no other mistake. The error is purely 
subjective. Jneyam jnanam jrata— the difference is itself adhyasa. Anyatra means 'other 
than what is'. Anyadharmadhyasah — entirely subjective adhyasa of the atma. Whatever I 
think is adhyasa. One ksanika vijfianam itself becomes the jfiata. An impermanent vijfianam, 
a momentary cognition, becomes a jñātā. You superimpose a jñātā, a knower. You 
superimpose jfiana and jfianavisaya also. Nasvara means anityam, that which is dying all 
the time. Jfiatr adhyasah jfiana adhyasah jneya adhyasah - these anyadharmadhyasah are the 
ksanika superimpositions on the atma. With the addition of the sinya anyadharmadhyasah 
argument to this one, all the Bauddhas can come. 

AII the other fellows accept paratra avabhasah. The logicians - Nyayaikas, and 
Vaisesikas, are all one group. They see the world as satyam. They develop a logic based 
upon certain categories of reality. There are dravyas, substances. There are gunas, 
attributes. There is samyoga, a particular type of connection — like yarn in a cloth. There is 
samavaya sambandha, a connection like that between pot and clay. They have categories of 
abhava. They have a reasoning to establish the categories. They also create a certain 
concept of moksa from karma. They talk about a certain srsti sthiti samhara. By logic they 
establish Isvara. The Nyayaikas and Vaisesikas are vaidikas. If they find something missing 
in their logic they create a logic to supply it. They create a system of logic to establish 
what is not true. They consider themselves great scholars. They have a logic of adhyasa. I 
will discuss it. I can give you a headache right now. 

Anyatra anyadharmadhyasah. For the logicians there is no real mistake, whereas the 
adhyasa is a reality. There is a perception; the dharmas of another are superimposed on a 
vastu. This is khyatih, and for them it is not a mistake. In the superimposition there is 
abheda darsanam. They take the two things as one, and the non-difference is said to be 
seen. They have a way to explain this. They say the seashell is direct perception, laukika 
perception, and the silver is alaukika perception. You see both at once, and there is no 
mistake because you have knowledge of both. The perception is indriya artha sannikarsam 
jfianam — both direct and remembered - and meets the definition of pratyaksam. 

Here is an example. When I hold the flower and say 'sugandhi puspam', the flower 
is pratyaksam and the fragrance is paroksam. You get knowledge of the flower and of the 
fragrance. But the fragrance is not anumana, not inference. It is not the same as inferring 
there is fire on the mountain because the smoke is seen. The flower is direct pratyaksam; 
the fragrance is paroksam, alaukika pratyaksam, alaukika sannikarsajfianam. The Nyayaikas 
give two more types of jfianam: samanya sannikarsa alaukika jfianam and yogajadharma 


44 


sannikarsa jñānam. An example of samanya is when you see a cow you generalize all cows. 
Without seeing all cows you know the gotvam that all cows share. Yogajadharma is 
knowledge by special power. You see what is beyond. You see what is not seen by others. 
It too 1s alaukika sannikarsa. 

When you see the rajatam there, you remember rajatam. The rajata knowledge is 
there sannikarsa. There is a certain sadrsyam, and the rajatadharma invokes the smrtirüpa, 
alaukika sannikarsa jñānam. And therefore rajatam is anyatha khyati. Like the fragrant 
flower, you have indirect perception of rajatam and what you see is suktika. From 
elsewhere, you remember silver, and the silver remembrance is not distinguished from 
the object of perception which is suktika. The difference is not seen; you have abheda drsti. 
The suktika seen and the rajatam are both true, and both are seen together as one. This is 
adhyasa, called anyatha khyati by the Vaisesikas and logicians. 

The Ksanikajfianavadin says everything is momentary. He does not really have an 
example because everything is ksanikajfiana. There is no extension of an example to atma. 
He says the mistake itself is atma. He says vijfianam is ksanikam, and on that ksanikajfianam, 
jnatrtva upalabdhih jfiana upalabdhih jfieya upalabdhih are superimposed. He says that is 
anyatra anyadharmadhyasah. We ask how he came to know the ksanika adhisthanam of this 
adhyasa. Leave alone the adhisthana, how did he come to know the adhyasa? What is the 
difference between the two? A moment cannot be an adhisthana for adhyasa. Adhyasa 
cannot stay if the adhisthana nasa. To come to know what he calls anyatra is not possible. 
No karaka exists if the prathama does not exist. There are many holes in the argument of 
the Ksanikajfianavüdin. 

The rajatam is seen by me and the idamariisa of the Suktika is seen by me. The shell 
joins with the silver and creates iccha and a pursuit. Adhisthana and object and adhyasa 
must all be there in one instant. As long as I see the silver, during vyavaharikakale, when 
there is pravrttih, it is not ksanikam. Rajatam is there yavat kalam. In the wake of 
knowledge it goes away and we understand that it is atasmin tad buddhi. For us to say this, 
the vastu must be available during the vyavaharakala. This is why oyavaharika satta is 
accepted by us. Ksarnikajfiana is not possible. 

We have to consider the arguments of the anyathakhyativadin and the anyatra 
anyadharmasya adhyasah. Smrtiriipah means you see an object shell and because of the 
sadrsyam it evokes the memory of the silver, which you superimpose on the shell 
perception. The Nyayaikas and Vaisesikas say the shell is direct perception; the silver is 
indirect perception, alaukika perception, some kind of non-worldly perception, not usual 
perception, extra-sensory perception. The seen silver is also knowledge, indirect 
knowledge, and we base much of our lives on indirect knowledge. You live your life 
based on paroksajfianam. Paroksajfiánam is not usual sense pratyaksa, it is saksipratyaksa. 
But the Nyayaikas and Vaisesikas want to establish paroksajfianam as a perception of a real 
object. 

The logician says that due to dosa, both shell and silver are seen together in the 
same place at the same time. He says anyatra anyadharmasya adhyasah. Why is it anyatra? 
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Because the Nyayaikas and Vaisesikas accept that it is two different perceptions. But there 
are not two different perceptions. If you see the shell and simply have a memory of the 
silver you will not have pravrttih — unless you are a shell collector. There is nothing to 
gain by having perception of two real objects. This entire anyathakhyati is all unnecessary. 
This is just another attempt to have the ghata be seen as satyam. If the pot and the clay are 
both real, why, whenever I see pot, do I see clay also? Why do I not see a pot without 
some substance? To defend his stand the logician comes up with a new idea. 

The Nyayaikas and Vaisesikas say that between pot and clay there is an inherent 
connection, samavaya sambandha. The samavaya he says is another reality. But we say this 
samavaya has no meaning. You would have to have another samavaya to connect this first 
samavaya to the clay. There is no way to make any sense of a real connection that joins 
the real pot and the real clay. It is meaningless. This anyathakhyati does not work. There 
would be no pravrtti, and there would be no nivrtti from the anista. 

What works? Anirvacaniya khyati alone is acceptable. Satyanrte mithunikrtya 
avivekena anadi naisargiko'yari lokavyavaharah. Lokavyavahara is because of this 
combination of what is satyam with what depends entirely upon satyam. Yusmadartha 
depends upon asmadartha, and asmadartha does not depend upon yusmadartha. Asmadartha 
does not contain any bit of yusmadartha, but then avivekena adhyasah. And because of 
adhyasah, sarvapraorttih. 

The khyati is viewed differently to suit each one's particular school of thought. It 
is a straight mistake, adhydsa, paratra avabhasah. Each one has to prove this adhyasa in a 
particular way because they have to account for dvaita. If we can account for the 
atmanatma mistake based on the anvayavyatireka argument then advaita will be established. 
The world we accept as mithya they want to prove as satyam. They are under pressure to 
establish the satyatvam of the jagat, and the pressure, inner pressure, creates the problems. 
If jagat satyatvam is true, there is no moksa. Bhasyakara discusses adhyasa to prove there is 
moksa. There is moksa because there is adhyasa. Moksüya vedantasastra, therefore 
adhyasasiddhi must be there. 

Samsaritvam must be adhyasta, a superimposition upon the atma due to ajfiana. To 
cover the different approaches extant in his time, Bhasyakara accommodates them here 
because whichever way they say adhyasa is means they accept adhydsa. That is good 
enough for Bhasyakara. All of them accept this paratra avabhasah is the adhyasalaksana. 

In the bhasya sentence, 'tu' differentiates from the preceding definition of khyāti. 
The Mimamsaka presents the akhyativada - different from anyatha khyati and different from 
atma khyati. This is akhyati. The Mimamsaka says there is no real khyati, no real mistake. 
There is only aviveka. No abheda is there — one object is not mistaken for another. The 
anyathakhyativada talked about what is seen and what is remembered. He said both of 
them are seen together. The Mimamsaka says no, they are not seen together, only the bheda 
is not recognized. The difference between what is remembered and what is seen is not 
recognized. He says the appearance of the silver on the shell is viveka agrahanam. 
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In the vastu, on the shell, there is the superimposition of silver. Between the seen 
vastu and the other vastu, the remembered vastu, the sthala in the form of buddhirüpa, 
there is a bheda. One is silver, one is Suktika. He says this difference is agrahanam. This 
difference is not seen, and there is adhyasa, bhrama. But one object is not mistaken for 
another object. Two different objects are not recognized as two different objects — this is 
all. Viveka agrahanam is the karanam, nibandhanam for adhyasa. All you require is viveka; 
there is no ajfianam says the Mimamsaka. 

These fellows think that they see suktika. You do not see the suktika, you see an 
object. Idamamsa of the object is all that is seen. But for the logical schools of thought, 
they must have real objects. Then kartrtvam is real. If atmà is explained away by viveka 
agrahanam, if there is no ajfianam, atma is kartā and kartrtvam is the very real nature of 
atma. They explain away the mistake in this way. They do not accept adhydsa in terms of 
satyam and mithya. They have a real heaven they can go to that is their moksa. The 
Mimamsaka is the akhyativadin, he says there is no mistake. 

I am staying with the suktika example because I do not want to bring in the other 
fellow here. 'Tasya' is adhisthanasya here. For the adhyasa of the silver, there is the 
superimposition, kalpana, of a dharma on the adhisthana that is other than the nature of the 
adhisthana, a viparitadharma. This is what the Vedantins, the anirvacantyakhyati, say. An 
object is mistaken for another. There is no this and that, no smrtiriipa, just one object 
mistaken for another, making you desire the object. Idari rajatam is superimposed on the 
object. This is called the anirvacaniyakhyati because you cannot say the rajatam is satyam. 
If it is asat you could not see it; if it is sat it will not go away after more knowledge. The 
rajatam cannot be negated, but it resolves in the wake of suktika jfianam. Idam rajatam 
becomes iyarit Suktika. The idamariisa is always retained. It is the adhara, and it goes and 
joins the adhisthana. 'Acaksate iti' refers to all the schools of thought. 


adn aaa FRR dem ARSA: - apr fé Graaqaarad, 
uaea: iaceat | 


Sarvathapi tvanyasyanyadharmavabhasatam na vyabhicarati | tatha ca loke’nubhavah - 
Suktika hi rajatavadavabhasate, ekascandrah sadvitiyavadati | 


In all the paksas, the viewpoints already discussed, one thing is evident: anyasya 
anyadharma avabhasah, paratra avabhasah, the adhyasalaksana. The appearance of another 
dharma in a given place does not transgress what any of them say. A given vastu 
appearing differently is accepted by all of the matas. It is the same whether you add 
memory or aviveka or whatever. They do not transgress, vyabhicarati, the original 
definition. If the suktika is aparoksa, if you see the shell, it makes no sense to say that you 
see it, then it becomes paroksa, and then you take it as paroksarajata. In the anyatha khyati, 
even if you remember the silver from elsewhere you are not seeing it here. Before your 
conclusion that it is a silver coin, all you can say is the object looks like silver. You 
cannot say the silver is categorically real or unreal, existent or non-existent. 
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The anirvacaniyakhyati answers all the questions, and if there is a Sinyavadin who 
says there is only the non-existent rajatam, we say, "What about the sukti? ' And if the 
rajata is non-existent, how is it going to make you go after it? How can there be sainye 
Stnyadarsanam? There is not much to argue with the Sinyavadin. He has no pramana and 
therefore no certitude and no knowledge possible. Since all of the schools agree there is 
adhyasa, there is further yukti necessary. Do not ask how the rope can appear snake, just 
see yourself jump and scream. Anubhava does not have a logic to explain itself true of not. 
You can analyze the blue sky and the sun rising and setting. What you see is true, why 
you see it so we can discuss. 

Atma is also anubhava. It is anubhütisvarüpa. Every anubhava is parambrahma. How 
is to be assimilated. You need not realize Brahman, just realize the mistake. The mistake 
of superimposition, that it is not true, is your experience and requires no yukti. You say 
you are duhkhi, that that is your experience. Sastra says you are dnanda. How do you 
accommodate your experience? Hey, you are duhkhi and you are ananda. But you do not 
know how. That is the problem, you do not know. We are not establishing duhkhitvam by 
yukti. In the world you have experience, and that is prasiddha. After the suktika is known, 
you realize suktika alone rajatavat avabhasate. The tika puts it in the past tense — after 
negation the suktika is known to have appeared - but it is the knowledge that this is suktika 
that is now the experience of the knower. You are there with the experience - the 
understanding is for your sake. 

One fellow says he sees two moons. The suktirajata example was ‘what is there 
appears differently' — nityavastunah anityavat avabhasate. This moon example is "what is 
there is one and it appears many' — ekarii vastu dvaitam iva avabhasate. The adhyasabhrama 
in both is viparita dharmatva kalpana. 


se] Ja: Teasers caret fasti i 
Katham punah pratyagatmanyavisaye 'dhyaso visayataddharmanam | 


Question: How is it that on the prthagatma, which is the locus, which is not available for 
objectification, the dharmas of the ahankara are superimposed? 

Siddhanta: 'Avisaya' here is visaya virodhi. There can be neither dharmi adhyasa nor 
dharma adhyasa for atma. Either dharmi, the object itself, is mistaken for the atma, or 
anatmadharma adhyasa. Things that belong to the mind are attributed to atma: sankalpavan 
vikalpavan aham, karta aham asmi, sukhidukhi aham asmi. The entire ahankara becomes the 
dharmi. They are all dharmi adhyasa. In fact the adhyasa is all dharmadhyasa — there is no 
other dharmi. It is all as though there is dharmi adhyasa. 


“Sa ~ a’ 


«di f& sakn fsa fsareaumeqeaia, Faces «p yeaa sfasacd TAHT i 
Sarvo hi puro'vasthite visaye visayantaramadhyasyati, yusmatpratyayapetasya ca 


pratyagatmano ‘visayatvam bravisi | 


Pürvapaksa: Everyone superimposes an object upon another object which is in 
front of the senses, which is objectified. This prthagatma is avisaya, and avisayasya 
indriyasannikarsatvam nasti. An adhisthana needs to be objectified, needs to be 
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indriyasannikarsa suktikayam. Here the object of adhyasa is aparoksa, pratyaksa, na paroksa. 
That is okay for the shell. But what about for the darstanta? The prthagatma is not subject 
to adhyasa. A postulate is called vyapti — for example, yatra yatra dhümah tatra tatra vanih. 
Once you know it is not fog, you can say there is fire. Vyaptijfianam is the basis for 
inference. 

Yatra yatra aparoksa adhyasa adhisthanatvam tatra tatra indriyasannikarsatvam. 
Without an adhisthana, the locus, there is no adhydsa, and the adhyasa adhisthana must be 
aparoksa. Prthagatma does not have indriyasannikarsatvam, it cannot be an adhisthana for 
adhyasa. Vyapaka abhavah prthagatmanah. Prthagatma is not available for objectification, 
for 'this' cognition. How are you going to commit a mistake about atma? 

This is what the akhyati says; this is what they will all say. They say the adhyasa 
does not take place. They say this is what Sankara said in the first sentence of the bhasya: 
adhyasa is not possible; one cannot get mixed-up with the other. 

The pürvapaksi goes on. Atma cannot become the object of idampratyaya. Everyone 
who commits the mistake sees something in front of them which is indriyasannikarsa. The 
object is objectified by the senses, by mind, by you and you do adhyasa. Atma is not an 
object for yusmatpratyaya, for 'this' cognition. The never-objectified prthagatma, avisaya, 
cannot be a locus for committing a mistake. You are not going to commit a mistake about 
atma. Your mistake, siddhanti, is that you think ātmā is subject to mistake. Atma cannot be 
mistaken. It is not available for adhyasa. The adhyasa does not take place. And even 
though you give the examples of rajata and eka candra, there is no connection between the 
examples and the atma. The pressure to establish atmanatma adhyasa has forced you to 
make a mistake, forced you to say that atma is a visaya. To say that atma has visayatvam 
goes against what sruti says as well negating what siddhanta says. Adhydsa is not 
acceptable, not possible. 

Siddhanta: Who told you about this indriyasannikarsatvam and the adhisthana? It is 
something you made up. We say yatra yatra adhyasah tatra tatra adhisthana prasiddhatvam. 
Wherever there is a superimposition, the locus of the superimposition is evident. We do 
not say it must be evident to senses or any pramüana you have, we say the adhisthana can 
be evident without pramana. Either it is evident through pramana, or it is evident without 
pramana. Here, the adhisthana is evident without pramana. 

Atma is nitya aparoksa. Eyes are not the only means for an object to become 
evident and for you to make a mistake. Sound and other senses as well allow you to make 
a mistake. The pramata is atma. Atma is the atma of the pramata. This is the real visayi. 
Atma is svaprakasah svatasiddhah; atma is not totally unknown. 

Question: If atma is known, why do I need Vedanta? What I need is good karma. 

Siddhanta: Atma is evident enough to commit a mistake. If atma, in its svarüpa, 
were totally evident to you, it would not be the locus for a mistake. If atmà were not 
evident to you at all, it would not be the locus for a mistake. What you are totally 
conscious of is 'alam asmi'. With this you can ask a question and come to a conclusion 
about yourself. 
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TAF WAC AAAMAIa:, AAA, STRAT TETAS | 
Ucyate-na tavadayamekantenavisayah, asmatpratyayavisayatvat, aparoksatvacca 
pratyagatmaprasiddhe | 


Ucyate — for this objection, atma is avisaya, and being avisaya it is aprasiddha. The 
popular take on visaya and avisaya is that one is yusmatpratyayagocara and the other is 
asmatpratyayagocara, but do not go by what is popular. We are not talking about 
pramanaprasiddhatvam. Without pramanaprasiddhatvam, atma is evident. Note that even 
here we are using ayam, idamsabda, for atma. This prthagatma, ayam, is not a totally 
unknown subject matter. It has been used previously as the visaya of asmatpratyaya. 
Pratyayavisayatvam asti. True, it is not an object of 'this' cognition, but prthagatma is the 
object of T cognition. And it is pramana anapeksa. This is the nityaparoksatvam. This is the 
self-evident. 

Yasya prasiddheh pramana apeksatvam. This is anatma, yusmatpratyayagocara. 
Suppose you say svarga asti. This means svarga is yusmatpratyayagocara, 
idampratyayagocara. Yasya svargasya prasiddhavtvam, then what is the pramana? It is not 
pratyaksa anumana arthapatti upamana anupalabdhi. It is Sabdam. But atma prasiddhi has no 
pramüna apeksa svatasiddhatvat asmatpratyayagocaratvat nitya aparoksatvat. Yadyat pramana 
apeksam tattat na nitya aparoksam. It may become aparoksam. Indriya sannikarsatve sati 
aparoksam. 

Now, so’yam atma nitya aparoksah. Prthagatma is always prasiddhah. Now you 
know nitya aparoksatvam is pramana anapeksatvam prasiddheh. Atma does not depend upon 
a means of knowledge for its coming to light. It is this by which everything else comes to 
light. Atmanah nitya aparoksatvam aparoksatvat. Aparoksatvacca prthagatma prasiddhah. The 
vyaptis are all there. Adhyasa is there, but pramana is not there. Svatasiddhatve aham 
brahmeti jfianam is not there and it needs to be. Therefore it is clear: ajfianam asti. Atma 
ajfiünam asti. This means adhyasah asti. This means pramdana apeksate. What pramanam? 
Not a useless pramana, not one for that which is pramana anapeksa. Only the other pramana 
can work here. Brahmatmanah pramana anapeksatve sati atmanah brahmatve anadhigatatvam. 
Sastra is the pramana. 


s qma fan: qusaRera wa fasi fawareaumeaieraeattfa | eurcuaatsfa emnt 
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Na cayamasti niyamah puro'vasthita eva visaye visayantaramadhyasitavyamiti | 


apratyakse pi hyakase balastalamalinatadyadhyasyanti | evamaviruddhah 
pratyagatmanyapyanatmadhyasah | 


Even though this prthagatma is not available for objectification, it is adhyasa 
adhisthana. It becomes the locus for adhyasa prasiddhatvat. Adhisthanaprasiddhi must be 
there. There is no rule that a locus of superimposition be objectifiable by you. The rule is 
that the locus be evident. Evident through a pramana, it is objectified, like the seashell. 
Even one's psychological self is mistaken by oneself. This is why you require a specialist 
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to analyze you and tell you what you are. Because everyone continues to feel guilty for 
omissions and commissions as a child. The child was innocent and not responsible. But 
the child was made to feel guilty because of the environment — mother and father, 
grandmother, whoever was around. Even your own emotion of being guilty is purely a 
mistake. Obviously, it is not indriyapratyaksa alone that becomes an object for 
superimposition. The only requirement is the locus must be prasiddha, evident. Its 
existence, its being there, must be known to you either as self-evident or as evident to the 
self. 

'Aham asmi' is there in the ahankara. But there is what we must call a self-evident 
element or component, the prthagatma, that is not objectified. This visayi, prthagatma, is 
aparoksah, evident to you without a pramana. It is known to you as the asmatpratyayavisaya. 
It can be the ahankara, or it can be an unidentified aham asmi. Prthagatmanah 
asmatpratyayavisayatvena visayatvam prasiddhah. Prthagatmanah prasiddheh aparoksatvat. We 
are talking about what is lokaprasiddhi, not saccidananda. We are talking about 'I am’, the 
common perception of the self-evident self. 

Moreover, there is no rule that superimposition must be on something that is 


directly in front of you. The seashell is there, and there is adhyasa. Another example will 
demonstrate the lack of a rule. Space is not available for your eyes. You do not see space. 
It has no form or color. Even though indriya avisayatve, other visayas are superimposed on 
space. Space is seen as a vast dome or as having tint or discoloration. Space is 
saksipratyaksa, here described as puro'vasthita. You are the witness and you see the light 
reflected in dust particles in what you see as blue sky. Those who do not know see an 
unclear sky in the shape of a vast cap. But we well know that space is not seen by the 
eyes. Even though not an object of the senses, space is seen to have attributes of sense 
objects. 

Just so, the body-mind-sense complex adhyasa upon the atma does not contradict 
any rule of adhyasa. Atmani anatma adhyasah anatmanyapi atma adhyasah aviruddhah. 
Therefore bondage becomes false, mithya, and moksa is already there. As such, one has to 
understand. Jñāna apeksa is there. Jfianad eva moksah. Knowledge of what? Knowledge of 
atma being Brahman. The adhara of the adhyasa is aham asmi. This is the prasiddha amsa, 
the locus for adhyasa. And if you say you are samsar7, that sarisaritvam is āropita on the 
atma, because atma is jagatkaranam satyam jfianamanantam Brahma. This is not known. 
Therefore moksa is by jfianam. When you know this, pravrttih vicaratmake Sastre, pramana 
apeksa. There is the connection to the Brahmasütras. So even if it is there, adhydsa is a 
matter for celebration because moksa is there. In the adhyasasiddhi itself, even if it begins 
with the snake, there is some ananda. 

Question: Is the pramata born of atmanatma adhyasa, or is it the prthagatma? 

If you say the pramata is prthagatma, then there are many atmas. If the pramata is 
the reality of atma, if pramatrtvam is the nature of atma, there is no moksa. If pramatrtvam 
were intrinsic you could not sleep, you would be bombarded with stimuli. Pramatrtvam is 
itself due to adhyasa. Adhyasa means mithya. If you know, it is mithya; if you don't know, 
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it is adhyasa. As I told you, the adhyasa mistake will always continue whether you know 
or you don't know. That means it is mithya. 

There is atmanatma sambandha. Atma cannot become anatma, anatma cannot 
become atma — because anatma is atma. Mithyabodha is the sambandha. It is 
adhyasikasambandha alone. There is no real sambandha. This is isvarasrsti. This is mayasakti. 
There is sambandha and sambandha is not possible — there is no anatma when you analyze. 
The pramata is born of atmanatma adhyasa, and he has no clue that he is parambrahma. To 
say pramata, prameya and pramana are all one and the same, to say the vastu transcends all 
the three, this fact has to be unfolded by another pramana. This other pramana must create 
a jfianam which removes this avidyà born of aviveka. It is the only vidya where pramata 
himself goes away. 

Your Nydyaika, Vaisesika, Mimarisa, Sankhya fellows all retain the pramata. These 
are schools of consistent confusion. The Brahmasütras will take the whole thing as 
nothing but atmanatma adhyasa. Vedantavakyavicarah kartavyah iti. The first sūtra will be a 
vicara on pramana itself. 


aad oar wer eise neued | asada  qeqeseumuRui rae: | 
Tametamevam laksanamadhyasam pandita avidyeti manyante | tadvivekena ca 
vastusvarüpavadharanari vidyamahuh | 


Those with sastrajfianam know the adhyasa pointed out by the adhyasalaksana to be 
avidya. Why Bhasyakara says this here I do not know. He thought it would not cause 
confusion, but it has. What is that avidya? Bhasyakara says this adhydsa is avidya. He says 
that anything that you do based upon the original adhydsa, adhering to the adhyasa, will 
not address the original avidya. Keeping to atmanatma alone, all our lokavyvaharas, all our 
activities, all our spiritual activities will be based on the rudimentary adhyasa. 

Begin with atmanatma adhyasa. Without this adhyasa there is no pramata, and 
neither knowing nor employing a means of knowledge is possible. There is no knower 
there. Prthagatma is not a knower. Anātmā is not a knower. But atmanatma is a knower, 
and from this come all your activities. Atmanatma adhyasa is also the bhokta and the kartā. 
Vaidika karma or whatever karma, atmanatma adhyasa continues. With or without 
understanding, atmanatma adhyása can continue. There may be a pramata, but there is a lot 
of ignorant groping and complaining involved. The whole thing is called avidya. You 
require vidya. 

The vastu svarüpa nirdharana vidya alone can eliminate avidya. What is atma, what 
is anatma has to be very clear. Vicara leading to knowedge after negating what is not true 
addresses atasmin tad buddhi. Nirdharana vidya is what you require. The avidya is a 
dynamic form of avidya, this because of which all your activities are taken up. And yet 
the pursuit of this knowledge is not one of your activities. Bhasyakara wants you to 
understand the profundity of the whole thing. 

All vyvaharas, even moksavyavaharas, all activities, activities employing a means of 
knowledge to know something and activities doing or enjoying or experiencing 
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something, are possible only because of atmanatma adhyasa. Atma is taken for anatma, 
anatma is taken for atma. Mostly, anatma dharmas are superimposed on the atma. Upon 
analysis, this so-called anatma is nothing but namarüpa. There is no such thing as anatma. 
The namariipas, vyvaharayogya, including this dehadi, have certain attributes — in fact they 
are attributes alone. These attributes are taken to be entities. Their entityhood is because 
of the being that is atma. Adhydsa means an attribute is taken to be an entity. Attribute- 
free atma is given all these attributes. When you say 'I am a mortal’, the mortality 
becomes an entity, and the actual entity is reduced to an attribute. This is itaretara adhyasa. 
Without this, there is no vyvahara. All vyvaharas are centered on this adhyasa. 

Laukika and vaidika activities, religious and spiritual, are based upon this adhyasa. 
All activities depend on the karakas. That without which there is no action, no kriya 
nispattih, is called karaka. The object, that which is revealed by the second declensional 
case; the means, that which is revealed by the third case; the purpose, that which is 
revealed by the fourth case, and so on are all revealed by the karakas. All these other 
karakas are centered on the prathamakaraka, and all activities are centered on the karakas. 
All knowing and all action is centered on the adhyasa — aham idam, mama idam. All 
activities are centered on a basic mistake. The adhyasa will continue even after the 
mistake is corrected, but atasmin tad buddhi will not continue. 

Once the crystal is understood as crystal, whether it appears with color or not, the 
crystal is understood as without color. Atma is free from any guna because adhyasa does 
not leave any of its qualities to the adhisthana. The silver on the shell, the poisonous snake 
on the rope — what is the connection? The rope does not become poisonous. The dosa or 
the guna, the poison or the value of the silver, is not going to be there in the shell. The 
adhisthana remains always the same. 

As long as this is not understood, all our vyvaharas are of no consequence really. 
The individual is self-conscious, self-judging, sensitive and defensive, and the judgment 
is 'T am a pramata bhokta karta.' One's knowledge is in service of actions fulfilling desires, 
ambitions, choosing and not choosing bhogas and artha. Education is all connected to 
provision. It seems only a confused pramata wants moksa. Most lives are based on 
confusion, atmanatma confusion, on avidya. Without resolving the confusion, people stay 
busy, busy. Why? Because there is self-judgment - I am inadequate, I need to be adequate, 
in order to be adequate I need to get this and that. 

The inadequacy itself is due to my being a pramata. The pramatr's svariipa is 
adequacy, the pramatà is inadequate. This adhyasa is avidya. It is going around the circle of 
samsara. All theologies come under this one head — avidya. The vicara here is pramana, 
vidya that is virodhi, not abhava. Abhava cannot do anything; in fact abhava does not exist. 
There is no abhava of Brahman; there is no abhava of atma; there is no abhava of knowledge. 
Atma is jfianasvarüpa. This avidya that denies you the fact of the self being parambrahma is 
vidyaya nivartate. Ajananivrtti eva jñānaphalam means avidya is not jfiana abhava. Abhava 
has no nivrtti. 

Adhyasa niortti is not what we are interested in; one adhyasa will go and another 
will come. It is the adhyasasya karanam avidya bhüta that goes away, yaya ayam atma 
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samsart bhavati nivartate. Vastusvarüpanirdharanam eva vidya. If after vidya the adhyasa had 
no existence, no one would be interested in this jfidanam. Only after badhita adhyasa, 
adhyasa becomes fun. Pandita avidyeti manyante — those who know honor it as avidya. It is 
given an honorable existence for the time being, because in the wake of vidya it goes 
away. It is by a certain viveka, because this is a different type of knowledge, because even 
when you are looking at the sastra you are a pramata. The atmanatma is already mixed-up. 
Therefore this is vivekajfiana. 

The knowledge here is all the dharmas of the atma are only superimposed dharmas. 
Really there is no anatma — anatma is atma. Bhasyakara does not say atmanatmajfianena, he 
says vastusvarüpavadharanam vidyam ahuh. This whole grantha is vicaratmakagrantha. The 
bhasya is the ascertainment of sastratatparya, removing all doubts about the pramana, and 
responding to those who have questions about this vision of that sastra. We consider the 
different contentions and see their fallacies. With this, vidya is nirnaya 
vastusvarüpanishcaya. 

The inquiry starts with what is mixed-up. You hear this and that about atma. You 
read this and that and what do you find? You find you have more questions about atma 
and more about those who think they know. Atm is a subject matter of contention and 
samsaya. There is a feeling inside of uncertainty, of vagueness, doubt and error. What is 
Brahman is not known. The mistake is all over, in the eternal and the supreme and the 
inifinite and the divine and in consciousness. Vastusvariipanirnaya is the niscaya after 
vicüra. This nirdharanam is called vidya . 
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Tatraivam sati yatra yadadhyāsastatkrtena dosena gunena vā'numātrenāpi sa na 
sambadhyate | tametamavidyakhyamatmanatmanor- itaretaradhyasam puraskrtya sarve 
pramāņaprameyavyavahārā laukika vaidikasca pravrttah | sarvani ca sastrani 
vidhipratisedhamoksaparani | 


The object that is superimposed upon is not, even at an atomic level, one bit 
affected by either the guna or by dosa. Here, the prthagatma is adhisthana for this itaretara 
adhyasa. The adhisthana is not affected. Atmanatma has become the prthagatma; pure 
prthagatma cannot perform any action. The itaretara adhyasa is the basis for every pursuit. 
Whether the pursuit is for karmaphala or for knowledge it is the same. The atmanatma 
adhyasa puraskrtya; it is kept as the basis for all activities. 

The tikakara says pramanam aha, but it is not pramana. The two things are mixed- 
up, but Bhasyakara is not proving any adhydsa. The adhyasa is anubhavasiddha; it requires 
no other pramana. The avidyavan is the pramata who is due to atmanatmadhyasa, and 
anatma is a dharma only - not an entity, jada, it cannot do anything. Neither can 
saccitsvarüpa atma do anything. Uktalaksanam adhyasa, adhyasa as has been defined, is well 
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established. It has been said to be saksipratyaksa. Moreover, it is badhita avidya adhyasa; 
after vidya the adhydsa remains. Therefore the avidya is both karya and karana. The adhyasa 
remains as avidya karya, badhita avidya, after jfianam. 

Pramanaprameyavyavahara are laukika and vaidika. The vaidika is 
Sabdapramanavyavahara. Prameya determines the pramana, but, as well, pramana brings in 
prameya. So, pramanaprameyavyavahara. All of them are centered on the pramata. All 
vaidika karmas, vidhi and pratisedha sastra, where there is liñ - imperative mode, lot - 
potential mode, or tavya used both in the positive and negative senses, are for the karta, 
the one with phala iccha. Moksasatra vakyani are meant for the one who says 'I am sarisārī'. 
If he thinks that karma, even upasana, will give him anything but sarsara, he is confused, 
deluded. 

Purposely Bhasyakara said ‘avidyakhyam.' He knew saying adhyasa was avidya 
would disturb some. How could the vaidikakarmas be meant for avidyavan? All vyavaharas 
are meant for avidyavan? Pramata is born of confusion? All valid knowledge gained 
through senses and inference and the other pramdanas is gathered by a fellow who is not 
valid? Sankara says, "Yes, Sir." 

AF FATA A TAT seat eA sifet | 

Katham punaravidyavadvisayani pratyaksadini pramanani sastrani ceti | 


Bhasyakara calls adhyasa avidya because he wants this discussion. It allows him to 
enter into Vedanta. He will confront the Karmakandin who says karmana moksah. 
Bhasyakara says the avidyavan adhyasavan atma pramata is the asrayah, the visaya, the 
subject matter for the sastra. Vidhi and pratisedha are the subject matter of the sastra, and 
those are for the karta bhokta, the samsari. The entire dharmasastra and moksasastra are for 
the avidyavan. 

Pürvapaksin: How can valid knowledge gained through the pramanas be for the 
avidyavan? The shell and the silver are both real. The connections between the pramanas 
and prameyas are real. Means and ends are real; given karmas have given results. How can 
all these be for the confused fellow? 
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Siddhanta: How can the prthagatma, which cannot be objectified, which according 
to the sastra has no attributes, not be the same for all? How can it not be the same for 
grhastha and bramacari and mosquito. How, for all, can the object of T cognition become 
an object, yusmatpratyayavisaya? I have said from the start that asmatpratyayavisaya and 
yusmatpratyayavisaya can never combine. 

There is no difference between the asmatpratyayavisaya of the bramacari and the 
asmatpratyayavisaya of the grhastha, but a grhastha alone can perform agnihotra. Bramacari 
is not the dharma of prthagatma. Garhasthya is not the dharma of prthagatma. If you say 
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vidhipratisedasastra is for a grhastha, you have atmanatma adhyasa. All the asramas are all 
based on adhyasa. Nevertheless, adhyasa as the basis for pramatrtvam is in no way a threat 
to pramanaprameyavyavahara, to isvarasrsti. What is not true is that pramatrtvam is the 
dharma of the atma. 

How can adhydsa be avidyà is the crux of the question. How can the pramanas be 
valid means of knowledge for an avidyavan? If you move a flute made from a gourd in 
front of a ropesnake, it will not raise its hood. Even if you bring a real mongoose the 
ropesnake will not get up. The pirvapaksin says that Bhasyakara is saying that the 
ropesnake is being made to do all of vyavahara. 

Siddhanta: Vidhinisedhasastra, much less moksasastra, does not address a jada atma, 
anatma. And prthagatma does not require vidhinisedha or moksa. Always, itaretara adhyasa 
must be there. In deha mana indriya there must be abhimana, aham mama buddhih. Without 
this, there would be no pramatrtvam. Pramatr has two things: pramanaprerakatvam and 
pramana asrayatoam. Pramanaprerakatoam means when you want to see something you 
open your eyes and only your own eyes. Mama abhimüna must be there. The entire 
antahkarana, avacchinna atma, the pramatr itself, is due to this anyonya adhyasa. Pramana 
asrayatvam means all the pramanas are centered on the pramata. When you employ a 
means of knowledge, all pramanaphala go to the pramata. The pramanaphalapraortti itself is 
due to pramata. 


él agar Seusmasmem: duet | 


Nahindriyanyanupadaya pratyaksadivyavaharah sambhavati | 


Then Bhasyakara tells the contrasting aspect, the negative aspect. Without 
employing the senses et cetera, there is no way of pratyaksavyvahara, direct perception. 
What you have is hallucination. When with the eyes you see smoke, you know there is 
fire. With your senses you get the linga, the hetu, that bring you jfianam through anumana 
and then, through the anumanas, arthapatti. Without employing the indriyas there is no 
question of pratyaksa. 

The tikakara confirms that when the pramatr is there, there is atmanatma adhyasa, 
and without the dehadisu abhimana there is no question of any vyavahara, of adhyasa. In 
sleep you do not find any vyavahara. When there is vyavahara, dehadi abhimana is there. 


You know this by anvayavyatireka. Again the tika is trying unnecessarily to prove adhyasa. 
Why did I look into this? 
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Na cadhisthanamantarenendriyanam vyavaharah sambhavati | na 
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tasmadavidyavadvisayanyeva pratyaksadini pramanani sastrani ca | 
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All vyavahara is centered on this atmanatma adhyasa. Without the adhisthana, do the 
indriyas function? Have you ever heard me say something like, "You must control the 
senses"? You will not, because the poor senses do not do anything. You cannot blame the 
senses for what you do. You see sentences like 'indriya nigraha' and 'indriyani 
indriyarthesu nigrahah kim karisyati' in the sastra. But what sastra is saying there is that 
with regard to sense pursuits one must have one's own say. One cannot just go by one's 
fancies. Sastra is talking to the individual. The indriyas are not themselves active. The 
pramata is the pramanasraya and pramanaprerakata. Adhisthana can be taken here as the 
pramata, or you can go one step further to pramatuh adhisthana, the prthagatma which is 
caitanyasvarüpa. Without the pramata who is the locus for all the senses, enjoying his own 
caitanyatma adhisthana, there is no sense activity. 

Without the deha taken as yourself, you cannot do a thing. Without a body on 
which ātmā is superimposed and atma taken to be with a body, there is no vyavahara at all. 
I do not say there is association between prthagatma and deha indriya mana antahkarana 
pramata. I never say that. There is neither attachment not detachment; association does 
not exist for atma. Asangah hi atma. Asangasya atmanah pramatrtvam is not possible when 
karyakaranasanghata adhyasa is not there. All pramanapraortti is because pramatrtvam is 
there. The person who has this avidya, adhyasavat visayini, adhyasavün purusah, is the 
subject matter, the hero, for all activities including all sastras. 

In order to use the pramanas you require to be a pramata. The pramata itself is not 
possible without adhyasa. So adhyasa is only mithya. What mithya? Like ghatamithya. 
Vyavaharika mithya; tadatmyam is mithya. The word adhydsa can be confusing. Atmanatma 
tadatmyam is mithya. The word adhyasa is to be understood that way, because all 
vyavaharas are mithya. Atmanatma adhyasa is avidya. 

This adhyasa itself being avidya, all the pramanas become avidyavat visayini. 
Atmanah pramatrtvam is due to avidya alone. Atmanah kartrtvam bhoktrtvam are due to 
adhyasa. The sastra that offers dos and don'ts does so to the karta. Without kartr, vedasastra 
has nobody to address and ceases to be a pramana without this adhyasa. 

Question: Were the rsis confused when they received vedajfiaánam? We cannot 
tolerate the conclusion that avidya is the basis for all pramana activities. Valid knowledge 
cannot be based upon a confusion. You cannot say the basic person is a confused person 
and everything else is okay. The vedasastra was revealed to the rsis in their Sanskrit 
language; therefore you are saying the gotras too are confused. We cannot accept that the 
avidyavan purusah is the pramata. The vyavahara of a person and the valid knowledge he 
gains through his senses et cetera are not based on confusion. 

Siddhanta: You need not be informed as to saccidanandasvarüpa atma to conduct 
these activities. All these activities can take place within vyavaharikamithyatoam. Because 
that vyavaharikamithyatoam is there, there can be a badhita adhyasa. There is no association 
possible for atma and anatma, for satyam and mithya. The 'other' being mithya, there is no 
'other'. There is no association. Look at the pot and clay. Pot and pot can have a 
relationship, but between two different orders of reality there cannot be association. 
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Tadatmyam is not possible. The association between clay and pot can be said only to be 
adhyasika sambandha. 

Adhyasa is mithya. Adhyasa means as dhatu — adhikrtya aste. The pot exists, it is, 
because mrt adhikrtya aste ghatah. This resting on or abiding in is the sense of adhyāsa, also 
expressed as atasmin tad buddhi. There are two types of mithya. One mithya is between 
vyavaharika, the ghata, and paramarthika, the clay. Assume clay is paramarthika. That 
sambandha between the two is not established by me - that is what Isvara is. This is where 
there is confusion in so many books. The sambandha between vyavaharikam and 
paramarthikam is mithyabhüta sambandha, adhyasika sambandha. 

The other one is also mithya. The sambandha between the vyavaharika and the 
pratibhasika is ropesnake sambandha, pratibhasika sambandha. The example itself gives a 
problem. It must be limited to where we are talking about pratibhasikam. It too is adhyasika 
sambandha. The rope is vyavaharika and a snake is also vyavaharika — two different objects, 
one alive, one jada. But the ropesnake has a sambandha with the rope, adhyasika sambandha. 
Unlike the pot, this mithyatvam is of that which is not isvarasrsti. If it were non-existent 
you would not see the snake there. If it were existent it would not be badhita in the wake 
of knowledge. The sambandha between the vyavaharika and the pratibhasika is adhyasika. 
There are no two different things: pratibhasikam is vyavaharikam, and the oyavaharikam is 
paramarthikam. 

That is why you cannot bypass psychology. There is so much pratibhasika, and 
there is no direct relationship between pratibhasika and paramarthika. There is a parampara 
relationship: the pratibhasika must be reduced to vyavaharika — vyavaharika means Isvara. 
Settling accounts with [svara is what is so important. There is no direct way from 
pratibhasika to paramarthika. Pratibhasika is nothing but vyavaharika, and vyavaharika is not 
understood. Vyavaharika is mistaken — that is pratibhasika. The ropesnake is the example 
that we give for people's confusion. 

What is corrected by knowledge is pratibhasika. What continues to exist in spite of 
knowledge, whether you have knowledge or not, is vyavaharika. What exists for a wise 
person is adhyasika, badhita adhyasa. Badhita means it is already negated in terms of 
knowledge. The jfiatrjfianajneyabheda is badhitabheda. Pramata is negated, but I am a 
pramata. It is something like an actor knowing he is not the role. But whether or not he 
knows, the adhyasa will be there. The pramanas and the sastra all begin with the 
assumption of the atmanatma adhyasa. Even after jfianam, the indriyapramanas and sastra 
operate in terms of the avidyavan. 
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It is the same for animals. Animals, including reptiles and birds, have perceptions 
and make inferences. Some can interpret certain things. Yusmatpratyayagocara and 
asmatpratyayagocara are mixed up for a bat also. Yet it is able to conduct all its activities. 
One need not remove this adhyasa. For animals and humans the pramata is good enough; 
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you need not know atma vijfianam. But this avidya can be taken care of. And unless it is 
taken care of there is no respite from insecurity and self-judgment and pressure to 
perform. 
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Yatha hi pasvadayah sabdadibhih srotradinam sambandhe sati sabdadivijnane pratiküle 
jate tato nivartante anuküle ca pravartante | yatha dandodyatakaram 
purusamabhimukhamupalabhya mam hantumayamicchatiti palayitumarabhante, 
haritatrnapürnapanimupalabhya tam pratyabhimukhi bhavanti | 


The example of the animals that Bhasyakara uses here has a hetu. It has to for you 
to make a conclusion. In terms of logic, the paksadharma should be extended to where you 
want to make a sadhya. All animals will interpret the information from their senses in 
terms of their desires and aversions. A cow will ignore the stick in your hand until you 
raise your hand and approach him. Seeing your actions the cow makes an inferential 
conclusion that you intend to hurt him. The cow does not want this, and he begins to 
move away. Now if you approach the cow with a bunch of green grass and call to him, 
the cow will look up and infer that there is something he wants. The cow makes a 
decision based on his pramdanas and bases his actions as a result of the knowledge. A 
human being does exactly the same. 

This is the hetu. Humans go after and come away from, pravartante and nivartante, 
the objects they come to know in the same way as animals. It is pramanaprameya 
vyavahara. Avidyavattvam is there for both the pasu and the person, and they both conduct 
their activities based on gained knowledge. You can be a pramata and at the same time 
avidyavan. 
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Evam purusa api vyutpannacittah kriradrstinakrogatah svangodyatakaranbalavata 
upalabhya tato nivartante, tadviparitanprati pravartante, atah samanah pasvadhibhih purusanam 
pramanaprameyavyavaharah | 


Adhyasam puraskrtya eva sarve vyavaharah — all pramanaprameyavyavaharas are 
centered on the pramata. Pramatrtvam is not there for the prthagatma. Whatever creates the 
yusmatpratayavisaya is not possible without adhyasa. The yusmatpratayavisaya, the drsya, is 
anatma. There is no drk drsya sambandha possible without adhyasa. This adhyasasambandha 
puraskrtya sarve vyavahara. This is the pramatrtvam. 

The pravrtti and nivrtti of the cow are based on pramanaprameyavyavahara. 
Pratyaksajfianam precedes the other pramdanas and the choices the cow makes. It is the 
same for you. The pürvapaksin's argument here is that the actions of the cow do not prove 
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there is adhyasa in the cow and in the human. He says the drstanta has no sambandha with 
what Bhasyakara is trying to prove. Just because a cow does things based on the 
knowledge gained by his means of knowledge and a human does too does not mean there 
is adhyasa for a human. 

Siddhanta: We are not trying to prove adhyāsa. Pramanaprameyavyavahara does not 
require atmanatmavivekajnanam. From its own behavior we see that the cow does not have 
viveka, does not have buddhi, does not have choice, does not have self-judgment. The cow 
does not wear clothes or stand in front of mirror. Self-confusion is not there and self- 
knowledge is not possible. But atmanatma adhyasa is there, and asmatpratayavisaya is there. 
In accord with adhydsa animals participate in vyavahara. The adhyasa is prasiddhah, and 
avidyavattvam is in no way a contradiction to or denial of having 
pramanaprameyavyavahara. 

CHRIS RITTER FEAT ATTA RETRO: SAT Stet ferait | 
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Vyavahara adhyasakala is samana for animals and even highly educated people, 
those who can use arthapatti. When adhyasa takes place, then there is vyavahara for all 
animals and humans. In terms of logic, that is the paksa. Anvaya and vyatireka, adhyasa and 
vyavahara, are either both there or both not there. Avidyavattvam is not a pratibandha for 
pramanaprameyavyavahara. 

Question: What about sastra and sastrakarma? Is adhyasa there for this as well? We 
accept that adhyasa is there in laukika vyavahara. The cow runs away from an angry man 
with a stick, and a man would do the same. Decisions about pravrtti and nivrtti and means 
and ends, that they are based in pramana, are the same for men and animals. But decisions 
about rituals and vaidikakarma are not based on adhyasa. An animal cannot do these things. 
One must know that atm survives death, that you can acquire punya, that punya stands in 
your credit, that punya will take you to a better birth after death. This knowledge is 
Sabdajanya; Veda has to give you that jnanam. Only when one knows this ātmā survives 
death can he perform those rituals. There is no similarity between animals and humans in 
this. 
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Sastriye tu vyavahare yadyapi buddhipürvakari naviditvatmanah 
paralokasambandhamadhikriyate tathapi na vedantavedyamasanayadyatitamapeta- 
brahmaksatradibhedamasamsaryatmatattvamadhikare peksyate, anupayogadadhikaravirodhacca | 


Siddhanta: I said that avidyavattve and pramanaprameyavyavaharavattve there is 
avisesatvam for animals and humans. But, of course, there is a difference with regard to 
pramanaprameyavyavahara itself. Cows do not vote or apply to medical college or do 
rituals. Sastriyakarmani are not applicable to animals. Only the person with viveka is 
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qualified. If he believes in the survival of the atma, he will do the sastrakarmas that he 
thinks will give him rebirth in svargaloka. He will do jyotistoma and do sraddham for those 
who have gone before. For the fellow who believes in an atma with a connection to 
svargadi there is Sastrakarma. But the sastra he knows has something more to give, 
something he does not know. As long as he does not know, dehavyatirikta atma astiti 
jnünam will not remove the adhyasa. Therefore all sastrakarma also has avidyavatvisayatvam. 
These karmas are for the avidyavan purusah. 

Does an animal have adhyasa, but not a person who does vaidika karma? Unless he 
is a Carvaka, a human does not have the body mixed up with self in the way a cow does. 
To answer the doubt as to katham vaidikakarmanah adhyasa janyatvasiddhih, the tika makes a 
vikalpa: for vaidikakarma do you need atmajfianam that the deha is distinct from the atma, or 
do you need atmatattvajfianam? For a vaidika, dehavyatirikta atmà asti; there is punya, there 
is papa. For vaidikakarma you require atma kartā, karmaphalabhokta. And this knowledge - 
dehavyatirikta atma astiti — will actually keep adhyasa going. You may have some more 
comfortable results within sariisára, but this knowledge will keep it going. Vaidikakarmas 
have use only when kartabhokta are there. This dehavyatirikta atma astiti knowledge has no 
capacity to negate adhyasa. 

Atmatattvajfianam, on the other hand, will negate the adhyasa. Yet even for that 
jfianam you require adhyāsa. The one with atmatattoajfianam is not who is being talked 
about here sastriye karmani. That which is known only through Vedanta is that which is 
beyond hunger and thirst, that which is not subject to the differences of brahmanah 
ksatriya et cetera. Aham asamsarijfianam has no application to karma. The adhikari for this 
knowledge is the one who does not want to have all these karmaphalas. This atmajfianam is 
of no use for karma. Bhasyakara is now introducing the subject matter, Vedanta, the 
negation of the kartā, ātmā akarta. 

Pürvapaksa: The question is whether there is a difference in the 
avidyavatvisayatvam. The whole argument is that the avidyavanpurusah, the one who has 
this atmanatma confusion, this adhyasa, is not the one using the pramanaprameyavyavahara. 
The pramanaprameyavyavahara is for the pramata. Vyavahara itself is meant to eliminate 
avidya. You should not say this pramata is a confused person. He may be ignorant of 
certain things, but he is not confused. A confused person cannot be the pramata. Pramata 
knows sadhyasadhana. He goes about removing ignorance, gathering prama, and you 
cannot say he is a confused person. 

Siddhanta: No, there is no difference in the presence of adhydsa for animals and 
humans. Atmanatma aviveka is not in any way a deterrent to pramanaprameyavyavahara. 
Adhyasa must necessarily be there. If there were no adhyasa, the prthagatma would have to 
be come a pramata, and it cannot do that. There is no association between prthagatma and 
mind possible which would allow prthagatma to become pramata. Bhasyakara has said that 
the asmatpratyayavisaya cannot become yusmatpratyayavisaya, cannot have any component 
of yusmatpratyayavisaya. Since, here, prthagatma is taken for pramata, there is adhyasa. 
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In terms of the sastra, there is a difference between humans and animals. 
Pramanaprameya vyavahara does not in any way require atmanatma viveka. So animals and 
humans are the same in that. For the human with atmanah paraloka sambandha jfianam, for 
the one who sees atma distinct from the body, for the jivatma, for the survivor atma, there 
is a connection to karmaphala. This is called jñānam because with sraddha you have given 
the status of pramanam to the vedasastra with regard to karmaphala. This karmaphala 
knowledge is nitya paroksajfianam. No other pramana will give you this jfianam. It is 
Sabdajnanam, anadhigatam, nitya paroksam. Really speaking, it is a belief. But we say it is 
paroksajfianam because we give pramana status to the sastra. That jfianam is not available 
to animals. 

If the sastra is a pramana, can it give nitya aparoksajfianam? 

It can give atmajfianam. 

Does that mean that I do not know atma? I know that I am. 

You are already aparoksa, but that aparoksa atma happens to be aparicchinna Brahma. 
This Brahman is unknown. If it is known that you are brahmatma, there is no attraction to 
the sastriya karmani. Those karmas become useless. Does parambrahma want to go to 
svargaloka? 

Remember the vikalpa. The dehadi vyatirikta atma astika says jivatma can travel to 
another body. This punarjanma knowledge comes from the sastrapramana. The 
Sastrakarmas are for him. There are karmas for temporary results such as rain, but most 
karmas are for heaven-going. And heaven-going karmas require the belief that the body is 
distinct from the atma. This is the first section of the Veda, general vedavidya 
purvamimamsa karmakanda. 

Here, we are discussing vedantavedya uttaramimamsa upanisadvedya. It is a part of 
the Veda because there is anadhigatatvam for this subject matter also. Atma being Brahman 
is anadhigatam sabdajnanam. But with punarjanmadijfianam you have adhydsa going. 
Because who is born? Whoever is born is due to adhyasa. All vyavahara, all karma for 
phalabhoga, is adhyasa puraskrtya. But this which is known through the Vedanta is free 
from prana, free from süksmasarira, free from that which travels. It is beyond hunger and 
thirst, beyond the varnas. There is no sambandha between prthagatma and this body. One is 
satyam, the other is mithya. The sambandha adhyasikah, mithyabhüta. The one who knows 
he is this which is not reborn, knows he is the asariisári, is not an adhikari for sastrakarma. 
This atmatattvajfianam is anti to karma. The karmapravrtti is negated by this knowledge. 
Karmaphala, punarjanma, svarga, all are swallowed by this viveka. The subject matter of the 
Vedanta, like the sastrakarmas, is also sastriyam, but the adhikaritvam is entirely different. 

TRINA AMSAT eT «fece | 


Nigamayati - he concludes. The sastriyakarma have adhyasajanyatvam; kartā and 
bhokta are necessary. All the sastriyakarmas are born out of adhyasa only. The sastra that is 
understood before the knowledge of the atmatattoa does not transcend the fact of 
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avidyavat visayatvam. Avidyavan atma alone is the visaya of the first part of Veda. It 
addresses the bhokta with regard to svargaloka. It says to do karma. It holds nothing for the 
one with vivekavairagya except in terms of antahkaranasuddhi. The one with vivekavairagya 
will use what is in the Karmakanda for antahkaranasuddhi in order to gain knowledge of the 
atmatattva. But there is this difference in terms of adhyasa, badhita adhyasa. 
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Sastra does not make an exception for avidyavat visayatvam. Avidyavat visayatvam 
is not only for karmasastra, it is there for moksasastra as well. The mumuksu has a desire 
for moksa from samsaritvuam. What is sarisaritvuam? Adhyasa, atmani adhyasa. Obviously, 
avidyavat visayatvam na ativivartate. It is not a matter of anatmavijfianam, indeed it is 
atmajfianam, what one takes oneself to be. 

All karmasüstra has 'brahmano yajet' iti. To illustrate this Bhasyakara quotes sastra: 
brahmano yajet iti. Generally speaking, all three varnas can do sastrakarmas. But certain 
karmas only a brahmana is asked to do. In fact there are a number of considerations as to 
who should do the karmas. There are avastha: snata — one who has completed the 
ceremonial bathing after the valedictory from the gurukulam, jataputrah — one who has 
fathered a son, krsnakesah — one whose hair has not turned gray. There are varnas, 
positions such as king, and other attributes and conditions involved in the qualifications. 
The individual interested in karma takes all these conditions into consideration. 

Whereas the one who understands the truth of his being nirguna atma does not 
become an adhikari for all this karma and all the considerations. This is the yatha bhüta 
atmavijnanam. It is not anatmacijfianam. Brahamano'ham is not anatmavijfanam. The one 
who sees himself as qualified for sastrakarma, whatever the considerations, suffers from a 
mix-up of atmanatma. It is atmavijfianam, but atmavijnanam that is a kind of confusion. 
Since atmanatma mix-up is impossible, it is adhyasa. This adhydsa is puraskrtya and 
therefore there is karmasastra and brahmano yajet ityadi. Prthagatma cannot have the visesas 
such as brahamano’ham. Centered on that adhyasa alone, the karmasastra, the visesasastra, is 
valid. That is the purpose of the illustration here, and Bhasyakàra is not trying to prove 
that agama is another pramana. Karmasastra, even when it talks of moksa, coming before 
Vedanta, has avidyavat visayatvam. This atmanatmadhyasa is to be known as avidya. 

STATA ATH Srafertedg fe CTS | 

Adhyaso nama atasmimstadbuddhirityavocama | 


Bhasyakara has said before that the panditah call this adhyasa avidya. He said that 
for removing the adhydsa which is avidya you require jfianam. Knowing by viveka the 
superimposition to be a matter of knowledge, one needs jfianam for vastusvarüpadharanam. 
Jfianam is the avidya virodhi. Adhyasa is atasmin tad buddhi, and that is avidya. Though it is 
not possible for the object of asmatpratyaya and the object of yusmatpratyaya to mingle, 
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each is taken for the other. This is atasmin tad buddhi; this is adhyasa. Tasmin tad buddhi is 
knowledge. 

Does that mean tasmin tad buddhi abhava is ajnana? 

No, this would be going too far. That which is abhava cannot be negated. Already 
it is not there. Who can remove that? It is the Nyayaika who says you can remove abhava. 
Abhava does not require nivrtti. Indeed, jfianam is ajnana virodhi. 

Does that mean there is no one who has the knowledge 'I am not a sarisari' ? 

We are not talking of the negation of sarisaritva; the notion 'aham samsart' is 
wrong. We are not working for the absence of 'I am savisari.' Nor do we bring in the 
asamsari. Only from the standpoint of the untruth of 'I am sarısārī ' do we say aham 
asamsart. Atasmin tad buddhi means the one who is not a samsari has a notion of 
samsaritvam prthagatmani. With that superimposition kept in view, with all the different 
aspects that are superimposed kept in view, there is dharmasastra. The sastra that 
addresses you and your assumption of varnas and karma et cetera goes along with your 
mistake. 


\ Aa c 


qr gauraiag Arey wed qr Aa Ara: wol afa aiaa 
Tadyatha putrabhāryādişu vikalesu sakaleşu vā ahameva vikalah sakalo veti 
bāhyadharmānātmanyadhyasyati - 


An example is given. Sākalyam and vaikalyam are superimposed on oneself, 
pāramparyaprthagātmā alone. How does aham become dehavisista? Bahya is, of course, an 
interesting word — bahya to what? You have to draw the line somewhere. The whole body 
is taken as one sense organ for the sensation of touch. The other sense organs are located 
within this body. Bahya to this body are one's wife and child. By one's identification with 
what is bahya, you become sakala and vikala. What is outside becomes the source of 
satisfaction and disappointment. In this Joka you have numerous overlapping spheres of 
personal invovement, This is how you enjoy the drama. The bahyadharma are adhyása 
atmani. I do not say it is attachment to what is outside, it is adhyasa. 
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tatha dehadharman - sthiilo’ham, kr$o'ham, gauro‘ham, tisthami, gacchami, langhayami 
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tatha ntahkaranadharmankamasankalpavicikitsadhyavasayadin | 


There is pravrtti on the part of a person for the sastriya karmani because the person 
is a kartā. This kartā is atma — aham karta. Aham kartā iti buddhih can be adhyasa. This is an 
introduction to mimamsa, so we are not talking of badhita adhyasa here. In the ahankara 
there is atmadhyasa. This is the basis for kartrtvabhoktrtva. There is karmani praorttih for 
phala. Nobody does anything, laukikam và vaidikam va, without karmaphala. Karmaphala is 
for the karta. Therefore one thinks not only karta ham, he thinks bhokta'ham. This is 
typical adhyasa, because prthagatma is not karta. 
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The whole Bhagavad Gita talks about kartā being adhydsa, because ātmā is akarta. 
Kartrtvam and bhoktrtvam are both adhyasa; 'the ātmā is neither subject nor object’ is 
jrianam. Bhasyakara makes adhyasa the very entry into the halls of Vedanta. Without 
adhyasa there is no Vedanta, no moksa. The sambandha between prthagatma and everything 
else, the various qualifications such as asrama, become the motivation for doing karma. 
'The common enmeshed connection to one's son, to other relatives and friends, even to 
things and situations is through deha alone, even though, as tīkā says here, the 
bahyadharmas, being pratyaksa, cannot be aham. There is no way for putradharma to 
become my dharma. How can his vaikalya come to me? This unreasonable attachment is 
sangadosa, because tadatma is not possible. It is adhyasa due to atisneha, an excessive 
emotional indulgence. It is described in the essential verses of the Gita. Sneha, caring and 
affection, are essential; atisneha is when something another person does disturbs you and 
your objectivity goes away. This is bahyadharma atmani adhyasa. We determine what is 
bahya arbirtrarily, and our emotional dependence is always in terms of our own concept of 
what is good for the person or thing we are attached to. 

What about dehadharmadhyasa? What belongs to the body, what is centered on the 
deha, is a time-bound dehadharma. How can this be found nitye atmani? Only by adhyasa. 
This is avidyà; svarüpaniscaya has not taken place. This is not just what happens for some 
special person, this is sarve lokah, pasvadi avisesa. The body's characteristics are 
superimposed on prthagatma. The actions of the body are superimposed on prthagatma. 
The indriyadharmas, the functions of prana and manah, are superimposed. To make it clear 
that this is your own experience, Bhasyaküra switches to first person, singular. The 
variable antahkaranadharmas, antahkarana vrttyatmaka, are taken to be one's own dharmas, 
and the identification with the antahkarana is complete. Kama, sankalpa, vicikitsa - doubt, 
and adhyavasaya - certitude are superimposed upon oneself. Fear, shyness, shame, grief, 
love, and compassion, all emotions, all the dharmas of buddhi are covered here too. The 
jīva lives his life as he does because of this deha indriya antahkarana adhyasa alone. 


Wea Tea FT SICRRTICHTAE eremi 
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Evamahampratyayinamasesasvapracarasaksini pratyagatmanyadhyasya tam ca 
pratyagatmanam sarvasaksinam tadviparyayenantahkaranadisoadhyasyati | 


It is the antahkarana that must own up all the activities of the mind. The 
antahkarana is the one who becomes sukhiduhki kartabhokta. Therefore you cannot say 
aham kartā. Between the atma and the ahampratyaya is the basic adhyasa. The adhyasa is the 
cause of all karma and soka and moha. It is the ahankara that appears in its many coats — 
hilarity, grief, murmuring to himself to exhaust his tension. The ahampratyaya can 
undergo changes and can remain unmanifest in deep sleep, and it is upadhi born, 
isvarasrsti. Being inherently not understood, there is atasmin tad buddhi. Born of the 
adhyasa is the ahankara. The ahankara concludes aham baddha and seeks release from the 
notional bondage. 
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The one who is recognized through ahampratyaya, the ever-changing ahankara, 
witness of himself and his activities, superimposes on the prthagatma. Tika uses the word 
pratilomya — unlike. The prthagatma shines unlike all others, but ahankara shines because 
of aham asmi. The idamaméa that allows ahankara to shine is prthagatma. But prthagatma is 
not a substrata on which a real river of thought is flowing. In every superimposition there 
is adhara bhanam apeksa. The adhara prasiddhi is associative saritsarga adhyasa where no 
adhyasa is possible. Because the superimposed ahankara is there, one is adhàra and one is 
aropita. Adharatvam is itself adhyasat labhyate, but adharasya bhanam apeksyate. The 
ahankara is there, saying 'aham asmi'. This 'asmi' is sat, there to say 'aham bhami'. The 'me' 
that is there is both asmi and bhami. It shares both 'I am' and 'I shine’. Every object both is 
and shines. To say an object 'asti', is to say bhati — not two different things. It is asti 
because I see it. Without seeing there is no asti. When I see an object it shines after, after 
the eye shines: the eye bhati, the object anubhati. Then, manah bhati, the eye anubhati. 
Then, ahankara bhati, manah anubhati. 

But ahankara shines only as mind shines. Ahankara undergoes change and anubhati. 
The karapratyaya is there in the word. 'Aham' is also there. This aham is the adhara, the 
svayam bhati adhara; it is there undergoing no change. This 'svayam bhati' is the aham bhami, 
the aham asmi. Sad aham asmi because sad aham bhami. Atma is there and undergoes no 
change. This is the aham bhami. Unlike all others, in the mind atma shines as myself. It 
requires no other pramana. Again, there is no association between atma and any other 
entity, but atma shines pratyak pratilomyena. Ahankara depends upon the existence of the 
atma, while atma is self-existent. The impossible sambandha is accomplished as 
adhyasikasambandha. The mix-up is done and one is mistaken for the other. If you say you 
do not commit the mistake, you understand badhita adhyasa. But ahankara will be there, 
enlightened you or not. There is no elimination of ego necessary or possible. 

The adhyasa is a different kind of adhyasa. When you say 'aham asmi', I exist, the 
existence and the consciousness that are involved in that very revelation both belong to 
prthagatma. The appropriation by ahankara is sarisargadhyasa. The ahankara is the locus for 
superimposition. Anatmani atmanah adhyasah atmani anatma adhyasah — this is the anyonya 
adhyasa to be understood. Sariisára is due to this adhyasa alone, a superimposition of 
ahankaradharma upon the atma. The ahankara is not a separate conscious being, it 
appropriates bhanam from the prthagatma. Like the silver that appears on a shell, the 
bhanam belongs to atma. And when the shell is known, the silver does not turn into shell, 
it merely proves itself to be shell and the silver goes away in a way that leaves no doubt 
that it never was there. The aham sariisári resolves into aham asamsari — the aham remains 
the same. This is the sarisargadhyasah. 


a NY SN “ND iN X iN CN 
VAHAA Aige TARTS ETAT THATTISICSESRE : ded leds: HASIRA: | 
Evamayamanadirananto naisargiko'dhyaso mithyapratyayarüpah 
kartrtvabhoktrtvapravartakah sarvalokapratyaksah | 
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This adhyasa is not adhyasa that has a beginning. It does not have a beginning at a 
given time. The atmanatmadhyasa that makes one a pramata is the beginningless adhyasa 
that makes one a kartabhokta. This vyavaharikajiva who does all activities, who is ihaloka 
paraloka gami, who awaits the fruit of actions that bring him manusyajanma and the unique 
chance of getting rid of sariisara, has no beginning. The human has the purusartha adhikara 
Sarira which alone gives the opportunity to earn new karma good enough to keep this 
samsaracakram going forever. This jivatvam is naisargika, not created by anybody. 

With adhyasa the hetu, you find yourself a jiva inclined to kartrtvabhoktrtva. Once 
you become a pramata you desire lokajnanam, and karma and bhokta follow. The adhyasa 
cycle goes on. To be a karmaphalabhokta, antahkaranadisu there should be a 
paramparyadhyasika sambandha, because really there is no sambandha possible, just as with 
clay and pot. In fact the whole thing is mithya; there is no sambandha unless the things are 
of the same order of reality. The Nyayaika does not establish reality with his 
samavayasambandha, and we do not do that here either with adhyasikasambandha 
mithyabhutasambandha. 

Naisargikatvam is the hetu for anaditvam. The tikakara's avidyakaryatvam is not 
necessary as cause for anaditoam. Avidyakaryatvam is there for aditvam too. This is 
vyavahara, of course it is avidyakarya. We are looking for the basic jiva. Jiva is karyadhyasa, 
and karyadhyasasya anaditoam. Adhyasat samskara is karmaphalam. The flow of adhyasa is 
innate. From this adhyāsa there is pramatrtvam, from that, jnanam. From jnana, iccha. From 
iccha, karma. From karma, phalam. From phala, janma. From janma, purusartha adhikara 
janma, karma. The in-between janmas are purely for phalabhoga, not for gathering new 
karma. Only human birth, or the equivalent — because we do not know - qualifies for 
self-consciousness, for self-judgment, choice and new karma. 

Within sariisára, there is no means by which you can end it. You cannot exhaust 
karmaphalas. Samsara has both no beginning and self-perpetuation. The kartā can do karma, 
but he cannot destroy the cause of this adhyasa. There is no end to samsara, but that does 
not mean you cannot relax. You can relax because samsara, this anādi anantah naisargikah 
adhyasa, this kartrtvabhoktrtvapravartakah, is mithyapratyayarüpah. 

The laksana of mithya is adhisthana ananyatvam, that which does not exist 
independent of its adhisthana. Mithya is a term to reveal your understanding of reality. 
There is no such object called mithya anywhere. Mithyà is only your understanding. We 
use what people do know to communicate that which is not yet known. There is more to 
mithya than the pratibhasikam, the 'false like ropesnake', that people generally know. The 
snake is false because badhayogyatvam is there. In the wake of its own truth, what 
disappears, saritsaritvam, we say is badhayogya, it is subject to negation. The adhyasa 
mistake can be corrected by looking again at what is there and by having a vocabulary to 
analyze and objectively identify it. Therefore what goes is the notion that I am sarısārī, 
while the adhyasa is neither satyam not tuccham — it is mithya. It is nothing other than the 
adhisthana that is there, and what appears to be there is badhayogya. Adhyasa is neither sat 
not asat. It is anirvacaniya. 
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Not only the snake, the rope too is mithya. The rope does not have ropeness. What 
is this which has ropeness? It cannot be a rope. The substantive is neither rope nor non- 
rope. All that is there without being separate from what it is, is caitanyam. You are the 
adhisthana for the potness and for clayness, for the entire jagat. And adhyasa is 
mithyapratyayarüpah. The adhyasa cannot be dismissed as non-existent nor proved as 
existent. It is mithyapratyayarüpah, jfianabadhyah. 

Mithyapratyayarüpah adhyasa means it has all three - pramata prameya pramana. The 
tikakara wants to include the jagat, but pramata prameya pramana will naturally all be 
included in the discussion of prthagatma iti Brahman. Tikakara says mithya means maya as 
pratyaya. He is not saying anything different than adhyasa as the basis for kartrtvabhoktrtva 
is mithyapratyayarüpah. He says saksipratyaksam is the pramana for this adhyasa. Ahankara 
is, then, parampara for atmanatmasambandhadhyasa. All other pramanas we use merely 
support saksipratyaksa. This sarvalokapratyaksa is anadi, samanya, the same for every jiva, 
naisargika. All are born with dehatmabuddhi. 


AN A a a Aa RE ` 
aede dl: HEMT AHAAA «d daed Smo-ed | 


Asyanarthahetoh prahanaya atmaikatoavidyapratipattaye sarve vedanta arabhyante | 


For removal of this adhyasa which is not without meaning, for freedom from that 
which is the cause for all you do not want, to eliminate the atma ajfianam which is the 
mukhya hetu, for the removal of atasmin tad buddhi alone, the entire vedantasastra is given. 

Doesn't that removal happen in deep sleep? 

No, vidya is necessary. For that gain of atma ekatvavidya, jrvesoara aikyavidya, idamı 
sarvam jagat - yadidam ayamatma tad jfianam, idam saroam Brahma— tadbrahma aham asmi iti 
jrianam, the vedantasastra is given. The tikakara says that Bhasyakara sees both visaya and 
prayojana. Thereby, when adhyasa is established, everything comes to light. Atma becomes 
the visaya which does away with kartrtvar bhoktrtvam and karmaphala and janma. Having 
explained adhyasa in this way, with this determination, moksa becomes sadhya. What is the 
adhyasavisaya? Adhisthana of the adhyasa is atma ekatvam. Brahman is the adhisthana, and 
atma is Brahman. Adhisthana of the adhyasa is the visaya. Prayojanam is jfianam itself. 
Jfianam is sadhanam,moksa is sadhya. Atmajfianena moksa. Atma is nityamuktah. By 
knowledge of atma I am free. Moksa iccha has become jfiana iccha. The total destruction of 
the anarthahetu is moksa. This immediate recognition that is all artha, all that is desirable 
and meaningful, is gained by sravanadi. You get this vidya by pramana, by Upanisad. By 
study and vicara of Vedanta, which has a commitment to unfold this ekatvam, the 
abhedavisaya is arrived at. That is the sampradaya. 

If adhyasa is not established as the topic, moksa will not be sadhya. You become 
permanently a limited being. If limitation is satyam it cannot go away. If limitation is not 
satyam it need not go away. Why do you feel limited? Adhyasa. Then, Vedanta pravrtti. 
Vedanta enters only when adhyasa is established. In your introduction of Vedanta you have 
to talk about adhyāsa. You have to say moksa is siddha. You have to say ananda is siddha. 
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Then only there is pravrtti. Then adhyasa is established. Then, straightaway, 
yusmatasmatpratyayagocarasya. 

Question: The subject matter for the mimamsasastra is the same as vedantasastra. 
Yet there are various updsanas presented in the vedantasastra. If those upasanas are also the 
subject matter of Vedanta why don't we see the sastravakyas as connected to and 
supporting the upasanas? 

Siddhanta: We will show in the sastra analysis how atma ekatvam is, alone, the 
tatparya of the Vedanta. 

There will be people who will contend whether there is such a thing called 
Vedanta. Already there is a mimamsa, Piirvamimamsa, dharmamimamsa, karmamimamsa 
done to the Veda. The Piirvamimamsakas say Vedanta is a part of that Veda and is not to be 
seen apart from the connection to karma. They say the meaning of Vedanta has already 
been covered. There is no need to start a new book. They say there is a complete 
methodology for the interpretation of karma mantra devata in the Veda. 

We say that Vedanta is to be studied independently; it has its own special phala 
and a different adhikari. A somayaga and the sastra have pratipadakapratipadyasambandha, 
and the somayaga being anadhigata, it must be revealed by the Veda. But the sambandha 
between somayaga and its result is different than that of jfianam and moksa. Knowledge of 
somayaga karma can only produce a desire, and, even then, only if you have a desire for 
heaven. The sambandha between jfianam and moksa is direct - if knowledge is there, phalam 
is there. Brahmavit brahmaiva bhavati. Therefore subject matter, adhikari, sambandha and 
phala are all different. Vedanta is agatartha. 

Piirvamimamsakas say that atma ekatva is not the Vedanta visaya. They say Isvara is 
the Vedanta visaya and for Ivara you should go to Vaikuntha. They have a different moksa. 
But we say that veddntasastra visaya is atma ekah, atmanah anyat kificit na vidyate, sarvari 
khalvidam Brahma, neha nanasti kificana, tad Brahma tvam asi, tad Brahma ayam atma. We 
say this is the vedantavisaya. With this identified as the subject matter, this is the way we 
are going to do this vicara. The mimarisa has to be done. 

One contender says that the brahmasabda means pradhanam and that pradhanam is 
jadajagatkaranam. But we say no, Brahman is cetana atma and there is no other Brahman. 
Others say atma is Brahman, but you should become Brahman. They say atma was 
Brahman and again you have to go back to Brahman. We say no - and every time you say 
no, mimamsa is to be undertaken. Others say ātmā is Brahman, but you must meditate on 
atma as Brahman to become Brahman, to convert atmà into Brahman. No. Tad Brahma aham 
asmi is jfianam, and it is not sesa to karma. Neither is karma sesa to Vedanta. All the 
contentions are there as reasons for understanding Vedanta. 


aa TIAA: GAT STATA TA THT AANA ATA: | 
Yatha cayamarthah sarvesam vedantanam tatha vayamasyam sarirakamimamsayam 
pradarsayisyamah | 
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There is only one atma. Therefore atma ekatva is the thing to be known. Atma 
ekatva vidya is moksa. Adhyasa is there, and due to that alone there is sarisaritvam. Moksa is, 
alone, the negation of that sarisaritvam. Atma ekatva vidya is you are asamsari, the truth of 
everything, the truth of atma. This is the arthatma of all the vedantavakyas. Others will 
quote those vakyas to support their contentions. One question is enough to stop you — 
How can you be sarvakaranam? How can you be paramananda? The various vakyas seem to 
point out many things. How can jada come from cetana? The same Vedanta is used to 
come up with different answers and different meanings. 

In this mimamsa we intend to show this atma ekatva meaning. Why 
Sarirakamimarisa? In the fourth and fifth chapters of Panini there are twenty-nine ka 
pratyaya. This is kan pratyaya, taddhita. Sariram — sarirakah, kutsite arthe. The sariram is 
kutsitarthe, it has a sense of being low, less, fragile. Kutsita means it is nindayoga. This 
is why it is called sarira — it is subject to disintegration. In kutsita sarira abides this püjya 
atma. This sariraka is sartraka atma, and ātmā is the visaya. 

We are looking into the vedantasastratatparya, the vedantavisaya that says this atma 
is Brahman and this is you, the one interested in this teaching The updsanas have the same 
tatparya, the same end in view. They are useful for cittanaiscalya, cittaikagrata. Their 
ultimate tatparya is in aikya. Brahmatma being one in the same, there is no virodha. How 
atma can be Brahman is the question. 'Atma is Brahman' is taught because what you think 
is atma is not what is said here. Atma is taken as an entity, other than satyam 
jnanamanantam. Atma is Brahman is the visaya. 'Adhyasa is there' means atmds are many. 
Adhyasa not there means atma becomes Brahman; there is only one. The visaya is atma 
ekatva, and the prayojana is moksah. Visaya and prayojana both being there, this sastra is 
begun. 

The introduction to Vedanta is the same as that for vedantavicaratmaka- 
mimamsasastra. The introduction to brahmasiitras is not anything special. You have to 
prove that Vedanta has a separate subject matter for it to be a matter for vicara, for it to be 
agatartha. Visaya is there only when there is phala. Sabdapramana being deliberate, it must 
have phalavat arthabodhakatvam. Pratyaksa does not have that. There are useless anumanas 
as well. But there is no useless sabda. Sabda means it is a pramana from Isvara, words 
revealed by [svara. All the mantras are rsibhih drstah, and the words of the rsis should have 
usefulness. Whether it is anuvadatmaka sabda or it is revealed drastamantras, whether it is 
said by the rsis or it is revealed by the rsis, the sabdapramana has phalavat 
visayabodhakatvam. 

If your contention is brahmalokaprapti, moksa is karmaphala. You say to do upasana 
and karma together for moksa. With this, there is no visaya for vedantasastra and no need 
for vedantasastravicara. But the introduction we have given proves there is visaya. Moksa is 
not karmaphala. All phala is perishable. You cannot say nityamoksa is perishable. Only if 
moksa is siddha can it be nitya, and there is nothing to be accomplished, no sadhya. 
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Question: Moksa, then, should be unproduced, always there. And I should have 
freedom from all my sorrows and afflictions. Why do I not feel that eternal moksa? How 
can it be both siddha and sadhya? 

Siddhanta: There is no categorical answer. The person who wants a categorical 
answer to everything is bound to suffer. Unless the basic problem is categorically 
answered, all the way it is not categorical. The whole jagat is not categoric. There is no 
categorical answer: moksa is sadhya as purusartha, but not as karmaphala, and it is only 
meaningful with reference to avidya. Moksa is not the absence of jfianam, it is jfiana virodht. 
What you see is one thing, what is there is another. This is the adhydsa, the mistake. The 
problem is atasmin tad buddhi — both anatmani atmabuddhih and atmani anatmabuddhi. 

Bhasyakara uses 'atasmin tad buddhi' because both are there as anyonyatadatmya. 
Tasmin tad buddhi corrects the error; jfianam removes ignorance. Knowledge of brahman — 
not an upásana — knowledge that Brahman happens to be atma, does not destroy jfiana 
abhava. The nañj on ‘avidya' and 'ajfiana' has to have the sense of virodha, of opposite. 
Ajfiana alone is the anarthahetu, but the problem is due to adhydsa. To prove there is such 
a thing called moksa, moksa which even though it is siddhah has sadhyatvam due to adhyasa, 
Bhasyakara had to prove that adhyasa. Adhyasa is what he calls avidya, and it has really 
confused some people because tatparya is not clear. Tatparya is to prove there is moksa, 
not to prove adhyasa. This moksa is jfianena; jfianamatrena the whole sastra is done. 
Nothing else is necessary, because samisaritvam is nothing but adhyasa. 

The way people commonly think is only in terms of paramarthikam. Their 
samsaritvam is a reality that cannot be removed. For them, each individual is discrete and 
nanatvam is real. They are stuck with only paramarthikam and pratibhasikam. There is no 
vyavaharikasatta. Duality is paramarthikam, exactly what people think. For them, 
pratibhasikam means only rope should be seen as rope, otherwise you will jump. They 
simply choose to ignore that adhydsa already has them jumping. There is nothing more to 
it for most people. As Bhasyaküra says, everybody innately accepts there is such thing as 
error, everyone jumps for the snake which is not there. Bhasyakara says the error is there 
with reference to atma and therefore samsaritvasiddhi. Otherwise there is no moksa. If 
samsaritvam is due to adhyasa, there is moksa — adhyasanivrttili samsaritvaniorttih. 
Samsaritvanivrttih is moksaprapti. What is the moksaphalam ? Bhasyakara says it is atma 
ekatva vidya pratipattaye. And he definitely says moksa is a labha, a gain, a gain in terms of 
knowledge. 

That atmaikatvalabha means your smallness goes. That is the moksaphalavat 
arthabodhakatvam. Atma being me and one, there is no second thing at all. To have fear, to 
feel small, there must be a second thing. What about the jagat? The jagat is yourself as 
sarvam Brahma. All this is possible if atmà ekatva is understood. Then only, jaganmithya 
comes into the picture. This is atma ekatva siddhi. But Sankara does not give this as an 
introduction. He does not give satyam mithyà as an introduction. He gives purusartha as 
introduction. To enter into the visayavicara, into the sastramimamsa, you require only 
adhyasa as the cause for sarisaritvuam. When the adhyasa goes you become everything — 
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moksalabha. Purusartha, "why adhyasa', 'what is the sarva anartha hetu', is the whole 
introduction. 

Wherever there is a sütra literature there is a tradition along with it. As a 
participant in the sampradaya one can get what really is the sastratatparya. This 
Sastratatparya is the tatparya of living. Once adhyasa is established and ātmā is known as 
everything, you have satyam mithya, badhita adhyasa. Ahankara is understood as due to 
adhyasa, and atma is free from being small. Establishing adhydsa gives you both visaya, 
brahatmaikatva, and prayojana, moksa. The vedantavicara gives you this too, as well as 'ātmā 
being Brahman'. The sastratatparya will not come to you if you merely ask "Who am I?' 
And there are many other interpretations and contentions. You must do the inquiry that 
makes clear the tatparya. 

The word gankara itself tells exactly what Sankara is. Sari karoti iti Sankarah. Sarit no 
mitrassam varunah | Sari no bhavatvaryama. Nah sam bhavatu. Here this sam means 
mangalam; svasti is called Sam. Svasti is svasmin sthitih - being physically, emotionally, 
ultimately happy. The same meaning as sam. When all ends well it has ended in sam, in 
mangalam. There are many mangala events in one's life, and what is ultimate mangalam is 
only moksa. This is the meaning of sam. Because of whose grace, because of whose 
knowledge this sam is possible is called sankara. The Lord is sankara. This sankara alone 
Sankaracarya. He is Bhasyakara. Patafijali is Mahabhasyakara. Vyasa is Sütrakara, who is 
Lord Narayana himself. When Mahavisnu as Lord Narayana assumes a form like Vyasa 
and writes the sütras, who will do the bhasya? There must be some arrangement with Lord 
Siva. You require Lord Siva in the form of Sankara to give the bhasya to unlock the sütra. 
This is our attitude toward Sankara. We look upon one Paramesvara in the form of the two 
avataras as Bhagavan. 

We trace the parampara of Sankara with Govindapada as his guru. Govindapada's 
guru is Gaudapada. Each guru is a ghat, and in between there is so much flow. Padmabhuva 
is Brahmaji, Narayana. Afterwards is all Paramesvara. The rsis begin with Vasistha. Then 
Vyasa. Then Sakti. Then Parasara. One more ghat is Sukha. Sankara writes the bhasya to 
Gaudapada's Karika. We have nothing written by Govindapada. 

In the sadasivasamarambham verses the whole parampara is swallowed completely. 
Sadagiva is Daksinamürti. The jfianaganga is always flowing. Sankaracarya is the one ghat. It 
stops on him because he captured the entire sampradaya in written words still available, all 
from palmleaf. Vydsa put it in sütras, Sankara gave us the meaning, and without 
sampradaya he could not have done that. To see Vyasa's drsti you must have a link, and 
that link is Sankara. To be a sampradayavit you have to do mimariisa. This 'vit' must stand 
scrutiny. It cannot stand what is unreasonable, what is wrong. It cannot propose a 
jadabrahmavastu or a jfianadharma that is not svarüpa. It must be free of both internal and 
external contradiction and must withstand inquiry. That which cannot be negated is 
jfiünam. This kind of jfianam is what holds the sampradaya and allows us to be open for 
discussion. There is one dcarya who is close to Vyasa. 
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In hrdayam we are accommodative, but not in knowledge. When you see what is 
there thoroughly, when you analyze it objectively, how can you be accommodative? With 
compassion you give the others their places, and this is what Sankara does. There is no 
better way of celebrating Sarkarajayanti than by studying his bhasya. He begins with an 
introductory sentence to the first sütra. 

Aq THATS earsneareraedanias qau- 


Vedantamimamsasastrasya vyacikhyasitasyedamadimam sütram- 


can be said to be püjitavicara. Dharmasastra makes you understand the vaidkakarmas and 
dharma which give you punya. This makes you a relatively complete human being. 
upanisadvakyani. There is doubt as to whether those have been covered, analyzed and 
understood, by Jaimini's Parvamimamsa. We begin to explore this question with the 


a sūtra. There is no fooling around. Because there is a doubt, there is analysis. One point 
of view is called püroapaksa; the second point of view is called siddhanta. The pürvapaksi 
will give his view of how it is. The siddhanti, the Vedantin, here the sampradayavit, will 
respond and defend. The analytical method is all binary, to avoid confusion. 

The pürvapaksi says Vedanta is gatarthah. The siddhanti says agatarthah. You have 
visaya and visaya. There is a doubt. The pürvapaksi must give a hetu for his position that 
Vedanta is gatarthah. He says that the vedantavicara, in fact the entire Veda, has been fully 
analyzed by Jaimini. He says vedantavicara is not even a valid topic. The siddhanti says 
Vedanta presents a separate subject matter which is not yet developed and which requires 
analysis. This is how the adhikarana begins. We still must give the 
pratipadyapratipadakasangati, the connection between the vedasastra in general and the 
vedantasastra. There are many connections to be looked into. 

Siddhanta: Vedantamimamsasastra has its own subject matter, its own phalam, and a 
unique sambandha. Sambandha between Sastra and this brahmatmajfiünam is, in one way, 
not unlike the sambandha between sastra and knowledge of a vaidika ritual. Both have 
anadhigatatvam; neither Brahman not jyotistoma is available for means of knowledge other 
than Veda. Both are vedavisaya and both have pratipadyapratipadakasambandha. But there is 
a peculiar sambandha between the sastra and Brahman. Pratipadya is Brahman, and 
pratipadaka is the sastra. With regard to brahmatmajfianam, the sambandha between the 
jfianam that is given by the sastra and the phalam determines all the other relevant 
sambandhas. Whereas there is no sambandha between jyotistomajfianam and the phala that is 
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svarga. Knowledge of the yaga will not give you svarga. Both jfianam and karma have 
sadhanasadhyasambandha with their results. The sadhana for svarga is karma. The sadhana 
for moksa is jfianam. Again, for vedantasastra there is bhinna visaya, bhinna sambandha, 
bhinna adhikari, bhinna phala. These four, the anubandha catustaya, are entirely different for 
vedantasastra, and they have not been covered by dharmajijnasa, by purvamimamsa. 

The tikakara says the saksadvisaya for the vicara is Vedanta. The visaya for this 
vedantavicara is Brahman. What can brahmavicara do for you? To look at yourself you must 
have a mirror. And your interest is not in looking at the mirror itself. All the time, the 
tatparya is to look at yourself. The vedantavicara is for looking at the vedantavisaya, at 
Brahman, but the saksadvisaya is Vedanta alone, Upanisad and Gita vakyas and some 
puranavakyas. There is doubt about the need to start this study based on the question 
gatarthah or agatarthah. 

Pirvapaksa: The Vedanta is a part of the Veda, doesn't that make it gatarthah’? The 
vedantamimamsa is not needed. Veda asks you to do, it gives vidhi. The liñ lot tavya 
pratyayas that indicate vidhi are there. "This is to be done by you' - the imperative and 
potential forms are clearly there for this. The interest of the sastra is in your doing action; 
you must covert the prayoga into a vidhi, and you need to choose between the options Veda 
affords. Even some of the stories are to be connected to vidhis. The krtsnasastra 1s 
committed to karma to be done. The Pirvamimamsa of Jaimini has recognized this and 
analyzed the Vedanta within this. Knowing you are saccidananda is helpful for doing karma. 
You will feel better about it and do it better. We already know what Vedanta is for. There 
is no subject matter there which has not yet been covered; there is nothing left undone. 

Tikakara takes you back to the bhasya by saying that the Vedanta, the subject matter 
of the mimamsasastra, is püjita because it gives you moksa, and the piirvamimamsa is 
püjitavicara because it gives you dharma in terms of punya and growth and maturity and 
antahkaranasuddhi. There are important sütras here. If vidhi alone were vedartha, Vyasa 
would not talk about a desire to know Brahman. The first sütra presents Brahman as the 
object of a desire to know. Brahman is not covered by any other pramana or any discipline 
of knowledge. Brahman is anavagata, and the inquiry into Vedanta, whose visaya is 
Brahman, is to be begun. This is what both Sütrakara and Bhasyakara want to convey, 
because Brahman is anadhigata, and because it establishes adhyāsa, and because it is the 

Each of the first four sütras is an adhikarana. And each adhikarana has four sections. 
This format changes after the first four sütras. The first four sütras are special; they cover 
the entire topic of Brahmasütras. It is a binary exposition: purvapaksa followed by 
siddhanta. If there is more than one pürvapaksa, separate answers are found. Vidyaranaya 
wrote a separate book called Adhikaranaratnamala. He gives two verses for each 
adhikarana — sometimes four. The first verse reveals the doubt and the pürvapaksa. The 
second verse will answer the pürvapaksa. His verses are very terse. The work is a 
masterpiece of concision and precision, another sütra. We will look into his verses along 
with the brahmasütras. 


74 


The use of karmani sasthi means Brahman becomes an object of a desire to know. Is there 

any such thing to know? Generally, it is when you know an object that you have a desire 

for it. An unknown object cannot be an object of desire. Here there is a desire to know. 
The ratnamala states the question. Is Brahman already known or unknown?: 


Avicaryam vicaryam và brahmadhyasanirüpanaam | 
asandehaphalatvabhyam na vicaram tadarhati || 
adhyaso'hambuddhisiddho'sangam Brahma srutiritam | 
sandehanmuktibhavacca vicaryam Brahma vedatah || 


Parvapaksa: You have a desire to know Brahman. This means already you know 
there is Brahman. Why the desire? Is Brahman to be known? Is there any such thing 
available? Is Brahman knowable or not? Is Brahman siddham or sadhyam? You say 
Brahman is satyam jfianamanantam and this is atma. Is Brahman really atma? What use is it? 
What is the result of knowing it? If already I am Brahman, what phala is there? I have no 
doubts about whether or not I exist. I know I am this atma. Does that mean when I am sad 
Brahman is sad? There seems to be no result from knowing ātmā is Brahman. There is no 
moksa brought by knowing this. 

Any adhyasa is only with reference to anatma, and adhyasa has not been established. 
I know very well I am. What use is an inquiry into this adhyasa? Since I have no doubt 
about my existence and because there is no result to this knowledge, Brahman does not 
withstand inquiry. If atmà is the same always, it should not be variable. My experience of 
I is variable through the various states, and I attribute I to a variety of situations and 
conditions; how can asangam Brahman be a complex of dehendriya? If I am mukta - nityam 
Suddham anandam nirvikaram - as Brahman, why do I have all the opposites of those 
qualities? You say that all my doubts will go away. You say there is samsara nivrtti. This 
itself is a sadhya. Is moksa siddha or sadhya? 

Siddhanta: When the jiva i$vara aikya is known I am mukta. Even though Brahman 
is siddha it is sadhya. Ajfianat avidyaya sadhyah. Moksa, the result, being there, vicaryam 
Brahma. Do vedantavicara, because no other pramana is there for Brahman. Therefore 
mimamsasastra. 

A sūtra has to fulfill the definition of sütram: alpaksaram asandigdham saravat 
visvatomukham astobhyam anavadyam ca sütrari sütravido viduh. This 
sutratmakamimamsasastram does not and should not start with a separate prayer. The 
prayer is all accomplished by a certain implication. 

The sütra's first two words, 'atha atah', are meaningful in that they make the sūtra 
meaningful. Each word is necessary if the sūtra is to be complete and is to avoid having 


thereafter, after which, sometimes indicating a sequence. 'Thereafter' means 'after the 
obvious', because what goes before is not stated here. 'After what' becomes obvious 
because a desire for Brahman has to take place in a given person. That desire will take 
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place only when knowing Brahman will be of some use to the person. Knowing Brahman 
is of no use in doing karma, and it is in fact against karma. Knowing Brahman is disaster to 
vaidika karma. Knowing Brahman is not going to be very useful for vaidika karma, and Veda 
is all karma. What is knowing Brahman for? 

A desire to know Brahman is not common, but it is not unreasonable. There is 
something different about it. Not everyone will have this desire. There can be a person 
who in a gurukulam setting has studied and learned to recite his whole Veda and has 
become competent in the six associated fields of study. He has also studied Upanisad and 
can chant Taittiriya with svaras. And for what is all his study and chanting? For doing 
abhisekam. The grammar he has and the other disciplines have all filtered into him, and he 
has hopes for himself and for his future and for his sons. His iccha has grown, but it has 
not grown to an iccha for Brahman. 

Why does the jñāna iccha not take place? Because adhikari abhavat. That which has 
to take place inside the person for the desire for Brahman has not taken place. That desire 
to know has a different kind of force than kartum iccha. The desire to know means all 
in the adhikari. You will see it in his or her focus on moksa. Brahmajfiaánam may be of no 
use for other things, but it has no substitute in terms of moksa. Moksa has to be understood, 
and that there is no moksa without jfianam has to be understood. That you require a 
pramana that is not with you now has to be understood. Vedantavidya, not mere vedavidya, 
has to be understood, and that comes only with guru. All these must be understood, and 
one must have lived a life of dharma and be relatively free of guilt and hurt. One lives a 
go away. All this must be there, and all this is implied in this athasabda. This is the 
meaning for athasabda that fits here — anantaryam. Antara means gap. There should be no 
gap in one's understanding or in one's commitment. Anantarasya bhava is dnantaryam. 
Samadamadisatkasampattih mumuksutvam are there, he will go after Brahman knowledge. 
Viveka vairagya will drive him towards this. Curiosity may lead you to the study, but 
think there is something more for moksa. For the seeker of experience, even Narayana is 
just another holy visit. Is life just a chance to accumulate enough resources so that you 
can sneak up on its end with trepidation and meager comfort? What is nitya cannot be 
created, and yet what you want is nitya. How can you be wanting nitya? This is why you 
are eternally finding yourself wanting. What is lasting? What is not bound by time? This 
has to be centered on yourself. It is not an incidental attribute or accumulation. It has to 
be yourself alone. It is not in karma or upasana. 

Without doubt or need for interpretation, the sastra says it clearly: ayam atma 
Brahman. How are you going to convert that into a meditation? How are you going to 
give another meaning to ekam advayam satyam jndnamanantam Brahman aham asmi as 
revealed by the sastra? Jfianena moksah — there is no other way. Atmavit sokari tarati; 
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brahmavit param apnoti - all these words are your assurance. You have no other way than 
looking at yourself, and to look at yourself you must look out. If I am the problem, I am 


Srotriyam brahmanistham. 

Question: Is guru pramana or is sastra pramana? 

Sastra is pramana, and you get the sastra only through the guru. Until avagati is 
without doubt or accumulation, you know 'I am pirnah'. In Taittirtya, Bhrgu oscillates 
between his seat of meditation and his father until it is over. The desire for Brahman 
knowledge is over. Pürti takes place when he understands Brahman. And when it is over, 
itis over. Any other subject matter you inquire into will leave more to find out. But 


sūtra. You get the mimarsa connection, the sarigati to the sastra. Avagati paryantam, the 
vicara must be there. Brahmajfianaya vedantavicarah kartavyah. 
Sankara bhasya: 

CAAT STRATA: ATA APTA: SAAT APTA | 

Tatrathasabda anantaryarthah parigrhyate nadhikararthah, brahmajijfiasaya 
anadhikaryatvat | 


Bhasyalaksanam is padartha anvaya vakyartha pürvapaksa siddhanta. In the padartha 
you need to defend the meanings you choose and why you do not choose others which 
may be equally valid. A kosa is a dictionary, a book of synonyms in the same language. 
The Amarakosa gives various meanings for athasabda. One meaning is with reference to 
krtsna — completeness, total, sarva. Therefore by using athasabda you have mangalam, an 
auspicious beginning. Other meanings are given: anantaram means thereafter. Arambha 
means beginning, adhikara. Prasna means question. Uta expresses a correlative sense — 
‘whether this or that'. Parvaprakrta means something referred to before that is brought up 
again. 

We are going to ask atma nityah atha anityah? Atma is the visesya; nityah is the 
visesana. It can be the other way too — the only nitya is atma. One is substantive, the other 
is adjective. Now, if the meaning of atha is pürvaprakrta, you get a very different reading 
than the question we want to ask. In fact it does not make sense to look at the meaning of 
athasabda as pürcaprakrta. If it did, athasabda would not mean thereafter or mangalam. 
None of the other meanings could be given here either. 

Bhasyakara says that, in the sūtra, athasabda has the meaning anantarya. It means 
thereafter, but no pürcaprakrta is there. Atha is the first word. The meaning of atha must 
be taken with reference to the entire sūtra — the desire to know Brahman. Atha stands for 
this without which the desire for Brahman will not arise. Having certain conditions 


nityanityarthaviveka, and this makes you a mumuksu. Without mumuksa there is no 
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With mumuksa, brahmajñāna walks in. Without jfiana there is no moksa. Jfianaya 
brahmajijfiasa jfiatum iccha. Brahmavicarah vedantavicarah kartavyah. 
This is the net result meaning — anantaryartha athasabda. 

The meaning of athasabda is not 'beginning' in this context. The meaning is 
anantaram as sadhana catustaya sampattih. The different aspects of the sadhana are pointed 
out in the sastra; it is all sampradaya. They are all in accord with adhikaritvam, but the 
athasabda here does not mean adhikara - beginning, or any of its other meanings. 
Athasabda does not mean 'thereafter' in the sense that only after one has found every other 
exercise useless does he give this a try. This is not a simplified yoga for the old and stiff. 
This desire requires a staying power and a knowing power and an ability to assimilate. A 
desire may have a start, but can you start a desire? Even so, this knowledge has the apeksa 
of its own of adhikaritvam, and this preparedness has to be pointed out. Therefore 
athasabda anantaryartha. Tatra eva samanvayah athasabdasya. 

Because this is sütra, there is more to this anantaryam. What are those things after 
which brahmavicarah? This analysis is always going along with the sastra, so who is the 
beginning to the desire to know Brahman. You have this desire and you may start the 
vicara into Brahman. It is not the desire you want to analyze. You want to know Brahman, 
and you will search for Brahman where Brahman is available. This is not a beginning; the 
word kartavyah must be brought in from outside the sentence with reference to 
brahmavicarah. Kartavyah will indicate both the undertaking and the beginning, therefore 
athasabda as 'beginning' would be redundant and useless. The meaning as anantarya gives 
adhikaritvasiddhi and is the meaning yukta here. The qualifications are indicated here, and 
they are the bulk of Vedanta. Without qualifications it does not work. Without 
adhikariniscaya you have very little to say as a Vedantin. You have to establish a 
bhinnadhikari, not just bhinnaphala. To say agatarthah vedantah you must state the 
qualifications and who is the adhikari. Athasabda must have anantaryartha in the sūtra. 


some other meaning. That meaning is mangalam. 
WORSE aaa HAAAT 
Mangalasya ca vakyarthe samanvayabhavat | 


word, and even while doing so the vakyartha comes. As we analyze each word's meaning, 
including implied meanings, there must be samanvaya, connection that incorporates all 
other words in the sūtra. The athasabda is used in different ways. It indicates mangala as 
well as thereafter, beginning, order, question, uta and pürvaprakrta. 
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We have taken the meaning anantaryam, thereafter. That is the mukhyartha. The 
anantaryartha is ^if this is there, the other will be there’. One is hetu and one is phala. One 
is the specific, asadharana, puskala, cause, without which the other is not possible. The 
yarn is the asadharana karana for the cloth. The loom and spindle et cetera are sadharana, 
secondary, karanas. The hetuphalabhava is indicated by anantaryam, thereafter. 
Brahmajijfiisà will be there when vivekavairagya are there. Really, viveka is puskala karanam. 
If viveka is there, vairagya will follow. In the sütra, atha indicates that which is necessary, 

Jaimini was a disciple of Vyasa, and there is no antagonism between piirva and 
uttara mimamsa. It is the Piirvamimamsakas who can create problems. Jaimini says athato 
dharmajijfiasa. The same word - atha. There we find 'svadhyayo adhyetavyah'. When one has 
studied Veda and the related disciplines he has to do sastravicara. One should know how to 
distinguish the primary and secondary vidhis. Analysis should provide how to approach 
the Veda. The dharmamimamsa is karmamimamsa, and it is adharmamimamsa as well. The 
study of Veda can be asadharana karana for both dharmamimamsa and Vedanta. But 


moksaphala. This is why athasabda must be understood. This is why Bhasyakara says 
anantaryam means sadhancatustaya, sampatti anantaram. Moksaya brahmajijfiasa, therefore 
athasabda with regard to vedantavicara should include mumuksutvam, your desire for moksa. 
This is why the other meaning of athasabda, as pürvaprakrta, does not fit in. 

What about marigalam? It is said that a vaidika will not read a book which has no 
mangalam. Mangalam means prayer. It also means samapti, ending, conclusion. The prayer 


in the beginning is for a successful undertaking, for achieving the end. Another goal is 
that the work reach the right hands. When books were palmleaf, each copy tended to be a 


different version. The copying was done by brahmacaris who were learning. This 
mangalam, therefore, is that the book reach the right person in the right form, without 
change or verbal entropy or dissipation. A prayer can be a thought or a word, and then 
one starts. Athasabda has this mangalarthah, but here there is no way to incorporate the 
‘mangalam' meaning into the context of the sūtra itself. The athasabda invokes 
Paramesvara's grace and that is enough. By simple declaration you get mangala result. 
Tika says mangalam is a possible meaning that is negated by Bhasyakara because 
there is no samanvaya with the words that follow in the sūtra and with the meaning of the 
sentence. The athasabda does not make sense as a referral to a supplicant. There is no way 
to make a connection between the sūtra and a mangala kartā. Moreover, separate verse 
prarthana would not be appropriate in Vydsa’s sūtra format. The brahmasütra tatparya 
nirnaya and niscaya would not be served by isvaranamaskrtya outside the sūtra form. 
Athasabda is used within the first sūtra itself, and that is Sütrakrt's prayer. Athasabda does 
not work as the word 'mangalam', it works because it is purposefully heard first. That is 
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what is mangalam, the athasabda sravanam. Separately the athasabda joins the other sūtra 
words - like Panini's 'vrddhiradaic'. Vrddhi is prayer when we think of it this way, and it is 
a name for certain letters. Here, by sheer uccharana of athasabda, there is mangala siicakam. 
Therefore athasabda artha within the sūtra is only anantaryam, the mukhya meaning already 
given. 

FARA Ud UA: SICUT ARSA wala | 

Arthantaraprayukta eva hyathasabdah srutya mangalaprayojano bhavati | 


Indeed there is no other way than by anantarya to make the sūtra meaningful. 
Omkara and athasabda give the prayer for successful completion of the purpose for which 
the book is written. It is something like our nadasvaram in the South. When you hear 
nadasvaram you feel some auspicious event is occurring. The conch too has that mangalam 
sense, but it is used for funeral processions too. Omkara dhvani itself — not pratika, not 
sabda, not abhidhana - is mangalam. Before srsti, Brahmaji said Om. That is the beginning 
of all the work. It is a traditional story that has placed Om at all beginnings. Brahmaji 
completed the job and you will too. Oritkara and athasabda, by usage, are mangalasticakam. 

The meaning of athasabda is only anantaryam. If you have to try to make 
pürvaprakrta fit the meaning, if you have to take it from the standpoint of what is already 
stated, the athasabda will not fit in. If pürvaprakrta is brahmavicara, then the puskalakaranam 


pürvaprakrta, anantarya will again walk in. 
RAA SA STHedaieqiemr | 


Pürvaprakrtapeksayasca phalata anantaryavyatirekat | 


A possible meaning for athasabda has been given as pürvaprakrta. If you say atma 
nityah atha anityah, if you ask ātmā uta anityah, you are asking if pürvaprakrta atma, the 
visesyah, is anityah. The uta is there as the meaning of the athasabda. By this we 
understand the pirvaprakrta is brought in. Tikakara asks us to consider the pürvaprakrta as 
meaning 'either satyam or mithya', bringing in prapafica. This is another meaning, 
be stated. The pürvaprakrta should be phalata to yield brahmavicarah. As we have seen, that 
purvaprakrta should not be karma, which does not necessarily have this phala. We saw the 
student who learned everything so that he could do abhiseka. And pürvaprakrta is not 


from the meaning of anantarya as thereafter. The parvaprakrta will be only sadhana 
catustaya sampattih. Hetu phalabhava must be there. The hetu is puskalakarana and that is 
pürvaprakrta and that is sadhana catustaya sampattih. Therefore anantarya is the only 
acceptable meaning for athasabda. 

Krama does not work as the meaning here either. When you say one thing is first 
and another thing is next, it is a kind of anantarya that is not useful here. Only mukhya 
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hetuphalabhavasambandha, is acceptable as the meaning. 
afa aI = ^ ica DI ivan iv 5 dare d ENS RS d ud fan a - e 5 
PAA Tah MRA d AAT | 


svadhyayanantaryam tu samanam | 


Veda adhyayanam, as a rule, is necessary for entry to dharmajijfiasa, which is really 
karmamimamsa. In the same manner, if the anantarya artha is accepted, Veda adhyayana is 


puskalakarana, and with adhikaritvam not mentioned in the sūtra, you cannot establish 
Vedanta as a separate Sastra. 

Brahmajijfiasà implies adhikaritoam. Brahman is the subject matter of Vedanta, and 
atma being Brahman is not available for any other means of knowledge. Certainly 
anadhigatatvam does not make the subject matter of Vedanta entirely separate from the 
subject matter of the Veda. Many aspects of the karma section are also anadhigata. 
Moreover, the karmas in the Veda have a variety of different phalas; just because Vedanta 
has bhinnaphala does not separate it from the Veda. And you cannot call the Vedanta 
agatartha because of pratipadakapratipadyasambandha. This will not work. It is adhikari 
alone that will work. 

The adhikari in the anubandhacatustayam is what separates Vedanta from 
karmasastra. The vedantavicara adhikari has moksa iccha and no loka icchà or vitta iccha or 
putra iccha. He is the mumuksu. He is the adhikari for Vedanta — an entirely different 
subject matter and an entirely different phala. That because of whose presence this 
Sastravicara. That adhikaribhava has to be there, but not necessarily Veda adhyayanam. Veda 
adhyayanam is acommon similarity, but it is not puskalakaranam. 

Karma avabodhanam is useful for antahkaranasuddhi; we do not say it is not 
required. But the fellow might have done all the karmas in a previous janma. Bhasyakara 
says that - that no one would enter Vedanta without having done vaidikakarma. The 
necessary punya has to have been gathered by doing vaidika karma. Svadhyaya, Veda 
adhyayanam, will be there, but it is not extremely significant with regard to brahmajijnasa. 
There are any number of nyāyas in the Piirvamimamsa by which you interpret the 
vedavakyas. They may talk of one specific result or many results for karma. In 
Brhadaranyaka we see 'yajfiena dhanena tapasa vividisanti — by doing various rituals and 
charities and religious disciplines people try to know Brahman. This implies that karma 
also becomes a means for brahmavicara. It implies that you should do Veda adhyayanam for 
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brahmavicara. This is called sayoga prthagtva nyaya. It says you will get Brahma 
avabodhah as a special punya from karma avabodhah. It makes brahmajfianam a karmaphala. 
This raises a question. 


TAN 


«fede maiaa AN: i 
Nanviha karmavabodhanantaryam visesah | 


The pürvapaksa makes a case for karmas based in Veda adhyayana that lead to karma 
avabodhana and then to Brahma avabodha. He says that is what makes Veda adhyayana 
common to both püroa and uttara mimamsa. In fact, he says, that is what makes 
Parvamimamsa piirva, you do it before brahmavicara. A certain kind of karma done in a 
particular way yields karma avabodhana, and that will lead you to brahmavicara. This, then, 
has karma avabodhah as phala. That phala becomes the puskalakarana for brahmavicara. 

Sankara says no. The first viveka is ‘what is to be done and what is not to be done". 


studied vedantasastra. 

The tika says the sariyoga prthagtoa nyayas are not relevant here. The nyayas are 
there to interpret what is to be done and not done with regard to vaidikakarmas. They are 
not a direct cause for brahmavicara. They are meant for dharmanirnaya. Even karma 
bodhana is not puskalakaranam for brahmavicara. Karmabodhana gives you knowledge of 
means and ends, but it is not a rule that they are a cause for brahmavicara. It may be true 
that where there is smoke there is fire, but it is not true that wherever there is 
dharmakarmajfianam there is brahmajfianam. There is no vyapti. This is not to say that 
karmas do not help us as means for antahkaranasuddhi and for the possibility of a fellow's 
viveka. The karmas may have been done in a previous life and created a disposition for 
this knowledge. The karmas are not specific visesanas for adhikaritvam for brahmajfianam, 


We are talking about rules here. 
a TARA: TTA AATAET FESTA TT: | 


true too. That there is vedadhyayanam is samanam but it is not sadharanam, not 
puskalakaranam. Veda adhyayanam is not this, the presence of which, you will have 


inquiry that way. Perhaps he met someone who knew something about this and they 
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talked on the train and he developed moksajijfiasa. As a result, his knowledge is 
apütatajfianam, paperback knowledge, general knowledge. 

For the pravrtti of brahmavicara, for the undertaking of an inquiry into 
parambrahman, what is the avadhi when you say anantarya? This is the adhikari visesanam 
that is to be told. Though we share the rules and many procedures with the Pirvamimamsa, 
Neither is the performance of karma the avadhi. A religious life is one that involves denial 
of one's ragadvesas, of dharmadharma, and that will give rise to viveka. A vaidika life means 
brahmavicara will in time be there, but there is the matter of what you expect to be. The 
avadhi is what you are expected to be. You are expected to be a viveki. What is the viveka? 
All these karmas put together and performed by the same person will not give me moksa. 

Question: All right, let anantaryam not be karanakarya, hetuphala. Let there not be a 
mukhya anantaryam. Let us say there is no direct cause and effect relationship between 
other, like brahmacari to grhastha to vanaprastha. In this vaidika life one is never outside of 
an asrama. There is an order. The Veda wants to convey krama as the meaning. Vydsa says 
the same thing, and his heart is Veda's heart. 

There is one yaga in which an animal sacrifice is involved. Within this there is an 
order. After the hrdayagram, there is an order given for the offering of the prescribed 
oblations. The vakya is there. You can make an image of the pasu out of sugar and cut this 
and offer the pieces in a given order. Bhasyakara gives this as an example of krama. The 
top part of the heart is offered first, then the tip — there is an order. Similarly, the 


"IIT a aaa aeaa: sues fqafirqcsdre de mut fan: 
Yatha ca hrdayadyavadananamanantaryaniyamah kramasya vivaksitatvanna tatheha 


kramo vivaksitah - 


The tka tells why order is not the meaning here for athasabda. There is neither 
logic nor evidence that sastra intends this interpretation. Nothing sastra says gives such a 
reasoning. And it is unreasonable anyway. No order is meant to be conveyed. If krama 


dharmajijfiisa, and he will be differently qualified. 
arated s ferar. a TATA Tassel: SESISTTRETHISTSI | 


Wherever there is ekakartrtvam, two different types of karma are involved. One 
should be ses: and the other sesa. Also there must be pramana to tell what the 
qualifications are for the person qualified to do the karmas. Bhasyakara says both yukti and 
ukti should be there. As far as Sesasesi, one Jaiminimimamsasitra says sesah pararthatvat. 
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There is a yaga, prayaja, a small ritual, a satellite ritual to a main ritual. The main ritual is 
called sesi, angi, and prayaja becomes a sesah. Why? Pararthatvat — because it is meant to 
complete the other one. The other is complete only when you perform this gesa also. Sesa 
is pararthatvam. You decide which is the ses? and which the sesa. According to vidhi you 
analyze the sastra and you decide which is the main ritual and which the satellite. Now 
when it comes to the performance, one person cannot do one ritual and another person the 
other. It has to be samanakarta. There is no ses? without the sesa done by the same karta. 

Vedanta loves to debunk this sesisesa bhava. Say the body is sesi, angi, and the 
limbs are ariga. Now, which body is it you mean? You say the trunk. What is this trunk? 
And what añgī is not meant for añga? The hands are meant for the body. Which, then, is 
angi? It is all arbitrary. Vedanta takes apart all angis, until there are only angas. Then all 
angas disappear. There is no real relationship between sesisesa, no bhava. 

Main ritual and satellite ritual — it is all within vyavahara. It is all arbitrary. But 
irrespective of the quality of the relationship, the main ritual cannot be complete without 
the satellite ritual and without both rituals being performed by the same yajamanah, the 
same kartā. That is true of the order within the vaidika karmas, but it is not a rule between 


brahmajfiana you get from brahmavicara is with reference to the atma, the karta. If you 

think about the atma as saccidinanda and then perform karma, the karma becomes complete. 
meditation is ses? and karma is sesa. Either way, Vedanta is not an independent subject 
matter. It is all one Veda and all for karma's sake alone. 

Bhasyakara: There is no pramana for your sesisesabhava. There is such a thing as 
adhikrtasya adhikarah. Adhikrtasya adhikaratvam means that for the one who is already 
properly qualified by accomplishing something there is the adhikara. For example, you 
must do vivaha to do agnihotra, and if you do agnihotra you can do darsapürnamasa, and if 
you do darsapiirnamasa you can do somayaga. This is adhikrtasya adhikarah in terms of the 
one qualified for doing agnihotra who is thereby qualified to do the further rituals. But 
Sesisesa, there is no way to establish Vedanta as anything but an independent subject 
matter with its own adhikari and phala. The only connection that is there is if you live a 
if you do not live a life of dharma there is no question of fulfilling brahmajijnasa. This is 
what is being pointed out in the athasabda. If your life of dharma has resulted in viveka and 
vairagya leading to mumuksa, that is the avadhi. Ethical life, religious life, leads to spiritual 
life. 

Tika refers to a godohanam, a vessel used for milking a cow. In the darsapiirnamasa 
ritual, this vessel is used to bring water to the yajnasala. Only the adhikārī interested in 
acquiring cattle, wealth in general, will bring the water for the ritual. The one who desires 
cattle, the pasukamah, is adhikrtah. He alone is qualified for the ariga in this karma. Having 
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performed the darsapiirnamasa every full moon day and every new moon day, he is 
qualified to perform somayaga. Adhikrta adhikaratvam. The one who does darsapürnamasa 
is the one adhikrta for somayaga. The sastra says one person has to do this. The nistha is 
only for a samanakartrka. 

Since the karmas cannot be done simultaneously, there is a krama. Adhikrta 
adhikaratoam establishes the sequence of moving from the desire to the fulfillment of the 
karma by one qualified person. This krama is not a choice or decision by a person. 
Pramana, mana alone, decides which is the first and which the second. Sruti alone tells 
you which are the karmas and which is first and which second. Adhikrta adhikaratvam is 
revealed by the sruti alone. The sruti and the smrtis used for interpretation are there with 
this knowledge. 

Sesisesatva. There are neither direct words nor any other indications, sruti lingadikam, that 
there is any such connection. The example of the asramas — brahmacari snata grhi vani 
sannyüsi — is not an example of an order that can be extended to dharmajijfiasa and 

The vidhis and rules and requirements in the sruti may seem to validate such a conclusion 
of adhikrta adhikaratva, but ruti has to be taken as a whole in terms of ekavakyata. Sruti 
talks of Brahman in terms of anna and prana and the other kosas, but this does not mean 
$ruti means other than atma being Brahman. And the rules of succession through the 
before becoming a grhastha and doing all the karmas. Smrti talks of one who was free of 
ragadvesa who gained moksa, who became a jivanmukta, and he was in the brahmacari 
asrama itself. 

If there is evidence that the ragas still have a hold, the brahmacari should continue 
to follow the rules and become grhastha. One follows the rules and not the exceptions to 
become a suddhatma. Straightaway from grhastha pravrajet; he can take to a life of 
is one who has taken to a contemplative life. He does less vaidika karma and more upasana 
and pursues brahmavicara. If one day he feels he should give up everything then let him 
give up. But let it not be due to disenchantment or a sense of decay or disempowerment. 
When you are ready to get out, do it. In fact you don't do it — it happens. But adhikrta 


Parvapaksa: Both for karma and for pursuit of knowledge there is one phala, and 
that is moksa. What if I have no interest in putra, vitta, and pasu, but I do karma for the 
sake of moksa? You told me that mere karma will not give me moksa, so I will combine 
karma with knowledge, with meditation. Brahman knowledge is necessary for Brahman 
meditation. You cannot meditate on a Brahman that is unknown to you. I put jfianam and 
karma together to form mukti. The phala is one as mukti. The subject matter is one as 
vedartha, the object of the desire to know divided into karma and Brahman. Therefore 


85 


Siddhanta: No, phalabhedat. Your mukti is not true. Both poha and husk will not 
satisfy hunger. If I have to give up karma in order to gain moksa, why would I try to 
incorporate a kartā. If I have to destroy the notion that I am a kartā, if kartā is atma and 
atma is not kartā is the truth, then what is this combination you have made as mukti? 


The athasabda has the meaning thereafter. Within this, the primary meaning is that 
after the avadhi, after the puskalakaranam, gaining this disposition, this qualification — 
viveka vairagya mumuksutvam samadamadi satkasampattih — there is adhikaritvam for 

Parvapaksa: No, athasabda means order. Once the first thing is over the second 
thing will come. The same person is involved in doing two different things in succession. 
Moreover, there can be doubt about the the phalas being different. There may be 
anekakarmas, but phalas are only one. The darsapürnamasa yaga involves two sets of karmas 
performed on either the full moon or new moon days. But there is only one phala. All the 
yagas are for one svarga. Similarly, karma avabodha and Brahma avabodha are both meant 
for moksa. You see, we are in the same boat. 

Siddhünta: You may call your boat's destination moksa, but it is not moksa. There is 
phalabheda. The results are different and the subject matters differ. There are yagas with 
many karmas that have but one phala. There are also twelve chapters in the Piirvamimamsa. 


krama. They are not alike in the way that two vaidika karmas are alike. The subject matter 
of dharmamimamsa is entirely different from that of brahmajfianari. For them, one after 
the other ekakartrtvam krama is not possible. 


STIR Tee cagA] frames g sated a MJERA I 
Abhyudayaphalam dharmajfianam taccanusthanapeksam I nihsreyasaphalam tu 
brahmavijnanam na canusthanantarapeksam I 


Knowledge of how to perform a yaga does not give you the phalam. No one wants 
to go to heaven when he is enjoying life here anyway. The pürvapaksi is doing what 
modern Vedanta does, and it can be destructive. He makes a distinction that says Vedanta 
is a theory and practice is necessary to complete it. He says you study Vedanta and then 
you do sadhana. This whole concept is wrong. The pürvapaksa says this brahmajfianam, 
like karmaphalam, is anusthanapeksa. But brahmajfianam phalam is moksa gained right now. 
There is no anusthanam necessary. There is no putting Brahman into practice. Even if by 
talking and listening and chanting and contemplation you seek clarity in your vision of 
brahmatma, it is all a matter of understanding, not experience. It is not that Brahman is in 


86 


any way objectified by you in order for you to incorporate it into any practice. Brahman 
and karma — two different types of phalam. 

The tika is a real vaidika, Pirvamimamsaka. After having talked of the six yagas 
with one phala, he brings in the example of three rituals having different phalas. One yaga 
invokes sürya and brings brahmavarcas, brahmatejas. It is said that even if you yourself do 
not practice gayatri, if you come from a family with a tradition of gayatri practice, if it 
goes two generations back, you will still show clear evidence of that brahmavarcas. It is 
the same when you practice the chant of Veda. There is that brilliance, not only outside, 
brahmavarcas. A brahmacüri, after upanayanam, will perform every day a fire ritual, the 
samithadhanam. It is the only fire ritual which does not require a wife. The goals of the 
ritual are all manifestations of brahmavarcas. 

Tika explains the three yagas to expand the sense that there is no order in the 
mimamsas and that the dharmajfiana and brahmajfiana phalas are different. He says in the 
three yagas there is a difference in the phala and there is no krama apeksa. You do not 
invoke the deities saurya aryama prajapati in order. You choose one or the other. 
Samanakarta is not there and three different ends are involved and the subject matters 

Any accomplishment or attainment causes in you a certain desirable condition, a 
desired object experience, a santavrtti, a vrtti of resolution. The wanting vrtti resolves and 
you have sukha anubhava which is the abhyudaya phalam of a visaya. Any object experience 
is the nimitta for the sukha experience — from local happiness to svarga. The vaidika rituals 
bring abhyudaya phalam, though they are very complicted; there are a thousand nyayas. 
But dharmakarmajnanam does not itself bring that phalam. Anusthanapeksam — you still 
must do the karma. After you gain jfianam of the act you have to perform the ritual. 


PaaS g sage a WIIERIRSRIURR D Hear Wu fume a sears feat 
yanna FE gd Ud Fal Manet fecuedret qesedra en | 
Nihsreyasaphalam tu brahmavijfianam na canusthanantarapeksam | bhavyasca dharmo 


nityatvanna purusavyaparatantram | 


Bhasyakara is very thorough in explaining the difference between dharmajfianam 
and brahmajfianam. This is the basis for his whole approach to vedantasastram. 
Brahmamimamsa phalam is brahmajfianam. And brahmajfianam is meant for nihsreyas, nitya 
nirapeksam $reyas, a $reyas that is what you at all time want, what everybody always wants. 
The security that is behind every one of your efforts to be secure, this sukham, is this 
nihsreyas. This is what you are seeking.The ongoing efforts that never satisfy are the 
abhyudaya phalam, dharmajfianaphalam. Anitya sukham and nitya sukham are two different 
types of result. Each has a different way of achievement: karma avabodha that is 
anusthanapeksam for anitya, and brahmajfiünam that requires no other thing for nihsreyas, 
for nitya. One rises and is gone; it is anitya. Dharmajfianam does not give you the sreyas it 
promises, it lacks anusthana. Brahmajfianam gives you the nihsreyas it promises. The 
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jfiünam itself is this nihsreyas. The knower's svarüpa being Brahman, this is the phalam. 
After brahmajfianam there is nothing to practice. This is not a matter of theory and 
practice. Brahmajfianam is itself an end, anusthana anapeksam. Jfianam and karma are 
opposite. Brahmajfianam itself is moksa, and it is not a cause. 

There is no hetu for any such connection. There is no puskalakaranam. Neither is there 
krama apeksa, pramana abhavat. It cannot be said that jñāna and karma together create 
muktih. There would have to be ekakartr for there to be krama. Ekakartrkatvam is not there 
Dharmajfianari karmajfianam has phalam in abhyudayaphalam, anityasukha, punya, certain 
limited results. Whereas nili$reyasaphalambrahmajfianam. If the two were in order, there 
would be one phalam. The results of karmajfianam are not achieved by knowledge itself. 
The knowledge of karma must be put properly into practice. The hetu for anityaphalam is 
different, anusthana apeksam. Brahmajfianam eva nihsreyasaphalam, anusthana anapeksam. 
Nihsreyas is the phalam for brahmajfiana, and opposite to this is phalam that is a result of 
practice. 

In the wake of brahmajfianam, itself, phalam is achieved - without being practice- 
born, effort-born, or meditation-born, which too, because kartā is there, is karma. If 
nihsreyas, moksa, were the result of some kind of karma, the phalam would be anityam. An 
impermanent moksa is unacceptable even to the piirvapaksas. Nityatvat, moksa is not born; 
it is the very nature of the atma. From the standpoint of bondage we say atma muktah. 
Moksa is freedom from the notion that I am bound. The feeling that one is bound is born 
out of confusion; therefore nothing but knowledge will remove that confusion. Gaining 
brahmajfianam is gaining brahmanihsreyasaphalam also. 

Jfianam is the nihsreyas hetu nityatvat. Moksa is nitya, it is not created, it is in the 
form of the very nature of Brahman. Whereas abhyudayaphalam anusthana apeksa, therefore 
karmajfianam implies karma practice — then, only, you get to know the phala. It is 
dependent on the effort of the person. Otherwise karmajfianam is useless. Finally, the 
putting together of karma and brahmajfianam is not possible. If the object of the desire to 
know is for dharmakarmapunyasvargadisukhaphalam, it will have to happen in the future. 
That bhavyah dharma is sadhyah; it has yet to happen. Bhavya is visesana to dharma, and 
dharma is a better word than karma. Dharma means knowledge of what is to be done and 
not done, and it means knowledge of the results as well. The sukha from this 
bhavyadharma does not happen at the time of knowledge. Dharma is to be practiced as 
karma if it is to produce phala. Whereas brahmajfianam is a matter of sarvadharman 
parityajya mam ekam Saranam vraja — seek Isvara. Choosing Isvara is choosing moksa. 

Purusavyaparatantratvat karmadharma is krtisadhya, centered on proper activity, and 


upadesha, and both anadhigata visaya. But one is sadhyavastuvisaya and the other is 
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siddhavastuvisaya. Each has its own vakyas. Even though it is not available for other means 
of knowledge, Brahman is already existent. Dharma is anadhigata and sadhya. They are 
opposites. There is no samucchaya. Do not say that one will follow the other. 


siamet | aT f& Alea wey saul al cafasa fepe yorraaraala | ANEA d 
` NL ` ` ` UM C ` 

qeWHdsTEr cdd dde ATAA aa S AAA YENS aA Agd | 
Codanāpravrttibhedācca | ya hi codanā dharmasya laksanam sā svavisaye nijuñjānaiva 


purusamavabodhayati | brahmacodanā tu purusamavabodhayatyeva kevalam, avabodhasya 
codana’janyatvanna puruso'vabodhe, niyujyate | 


Codana should be taken as 'vakya'. Codanà is upadesavakya, vedavedanta 
upadesavakya, vidhivakya. All the vakyas that reveal an anadhigatavisaya are codanas. All 
pramünas operate in only one way. No pramana is purusatantra; pramana is always 
visayatantra vastutantra. Knowledge is always as true as the object; every pramana works 
in a manner to reveal the object. Ajfíata jfiapakam is exactly the pramana. Whatever is 
ajnata will be brought into knowledge. That ajfiatasya jfiapakam is the pramanapraortti. The 
pramünapravrttiphalam is jfianam. 

Parvapaksa: The Veda is a means of knowledge and it includes the Vedanta. The 
operation of the vedapramana is going to be uniform for Veda and Vedanta. The 
pramanapravrtti should be the same whether it is talking about dharma or Brahman. 

Siddhanta: It cannot be the same because the phalam is different. In revealing the 
anadhigatavisaya, codanapravrtti is the same, but the svargadiphalam is not immediate. 
When the vakya gives you the karma that has svargadiphalam, it does not give you svarga. It 
gives you the knowledge of means and ends. But brahmajfianam is an end in itself. 
Brahman is nityasiddhavisaya and not dependent on human effort. There is a difference in 
your responses to the knowledge of a karma and the knowledge that is Brahman — one is 
‘uh huh’, the other is 'ah hah’. Phalabhedat there is no samucchaya. 

Dharmavabodhakam vakyas reveal their purpose in terms of clearly defined means 
and ends. They also reveal the purusa by evoking and sustaining his interest is those ends. 
He knows that after doing that he will get this. 

When a purusa looks at the codana, at the apirvavakya vidhivakya which reveals the 
sadhyasadhansambandha involved in a vaidikakarma, there is a certain bhavana, a certain 
vrtti. Because the pramana reveals what is paroksah, otherwise not know, he understands 
what the yaga to be done is and what is required of him. He knows the connection of the 
yaga to the svargadiphalas he is interested in. It is also said that the vidhivakya creates a 
certain bhavana because of the expectation and anticipation on the part of the purusa for 
the gain of the desired phala. 

Ayam atma Brahma also purusam avabodhayati, even though ātmā is nitya aparoksah. 
This 'nityaparoksabrahma is atma' is knowledge I do not have. Moksaphalakam Brahma 
avabodhayati by the ayam atma brahmeti upadesa mahavakya. But the difference is that 
brahmani na pravartayati. There is no connection made between the purusa and a Brahman 
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that is other than himself, an object to be aimed for or gained. Why? Bhitam brahmavisaya 
nityasiddhavtat. Dharma is bhavyah dharmah, sadhyah dharmah. Dharma and Brahman are 
different, and there are two types of pramanapraortti. There is a small difference 

With karma, with dharma, Veda first gives you paroksajfianam, and in order to make 
it aparoksa the purusa has to do something. The sastra, then, is only avabodhakam, not 
pravrttakam. To get the result you must do something after you have gained the 
knowledge. The purusa with an interest in gaining that result will, alone, be karmani 
pravrttih. This certain bhavana which he gets is codana janya. The karma and the result too 
are codanajanya, purely pramanatantram, because they are nitya paroksa. 

If by the knowledge ayam atma Brahman moksah labhyate, kificit kartavyam? 
Abrahman cannot be made into Brahman. The brahmavisayacodana purusam avabodhayati. 
That satyam jfiananantari codanā is vedantavisaya, not pirvamimamsavisaya. The Brahma 
avabodhah is not pure codand janyajfianam, it is vastutantram because atma nitya aparoksah. 


o VC -CC CN 


BOTTI AID IC CIO Rm 


Yathaksarthasannikarsenarthavabodhe tadvat | 


Aksartha means indriyartha; aksani indriyani. Between a sense organ and an object 
within its range of perception a sambandha takes place. Wherever sense perception is 
possible the contact between the sense and its object is total. For taste and touch the 
contact is direct; for the others, the objects should be within range. The sambandha takes 
place and there is avabodhah without purusam pravartayati. Jfiánaya there is no further 
praortti. Visayavabodhe purusah na niyujyate. There is nothing impelling the purusa into 
some kind of activity for the sake of avabodha. All that is necessary is pramana prameya 
alignment. 

Vedantasastra is pramana for 'atmà being Brahman'. The sabdapramana being 
available, the atma being already Brahman, there must be jfianam. Moksa labha is there 
without any other praortti. It is final and there is no combination with abhuyudaya dharma. 
There is no rule of succession or order making a connection between anitya and nitya. 
Tika says that in the meaning of the tattvamasi mahavakya, in the toam artha, the ayam atma 
is to be known as Brahman without prapaficam. Jagatkaranabrahma, but Brahma being 
satyam and jagan being mithya, satya Brahma is known to be nisprapafica. If prapafica is 
there, Brahman has undergone change and is subject to time and you are finished. If the 
jagat is visesana to Brahman you are finished — there is no moksa. Satyam Brahma remains 
satyam Brahma, and this is how reality is. This is how, alone, prthagatma is understood as 
Brahman. This is the upadesavakya, codana avabodhayati na pravartayati. It is the pramana 
that is instrumental for jfiaánam. There is no other meaning. Pravartakam pramanam na. 
Pramünam is simply avabodhakam. 

Pürvapaksa: Why don't you take avabodha as a visaya — jfianaya praortti. First you 
get paroksajfiünam, intellectual knowledge, and afterwards aparoksajfianam. If you have 
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self-knowledge, you must realize that self. This may be modern Vedanta, but it has 
always been there. 

Siddhanta: There is no paroksam Brahma available at all. Nityatma being self- 
evident, that has to be understood as such. Avabodhasya codana janyatvat. The example is 
the knowledge gained by the senses of their objects. The knowledge of a sense object and 
the knowledge that is Brahman are born when pramana and prameya are there. Jfianam is 
not purusatantram, not an act of will on a person's part. Therefore the meaning of the 
athasabda must be revealed. There is no other meaning you can give to the athasabda than 


That means viveka is there, vairagya is there, Samadamadisatkasampattih is there, and moksa 
icchà is there which cannot be fulfilled without dharmajfianam. With the qualfication 


Brahma is the subject matter of the uttaramimamsa at hand, and dharmamimamsa is 
an entirely different subject matter. They are not to be understood as being in any type of 
succession. 

Parvapaksa: Vedoktakarma is important, and after vedoktakarma alone Brahma iti. 
They go in order; dharmamimamsa and brahmamimamsa are both Veda. They are like 
chapter after chapter, like class after class. It is the samucchaya that works. After karma 
and jfiana samucchaya, muktih. Brahmajfianam is just for another type of karma. Manasam 
karma meditation, brahmopdsana, can be either Ses? or sesa, and jfianam will be the other. 
There is ekakarta for both the main and the secondary processes. There is no 
puskalakaranam, but there is an order there. Adhikrta adhikaritvam indicates that order of 
karmamimamsa and brahmamimamsa and the one phalam for both. I do not accept your 
moksa. Veda talks about moksa as kartavya, and I will prove that. 

Siddhanta: You say that moksa is heaven and that it is nitya. Sastra itself says 
heaven is anitya; it begins and ends in time. There is no moksa that is anitya. Moksa is 
centered on the very knowledge of the self, which is Brahman. Athasabda is not 
adhikararthah because there is no way to begin a desire for Brahman. You cannot say 
that no information has been given in the sütra that refers to previous information. You 
can ask what is the pürvaprakrta for brahmajijfiasa. You can ask if vivekadi is necessary or 
apeksate. Apeksate is there, and it means vivekadi. That is the net result of parvaprakrtarthah, 
and it will end up in the meaning of athasabda as anantaryam. Athasabda means thereafter, 
not succession. 
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Thereafter, again, means 'in the presence of what, this will be there’. This is the 
primary meaning of anantaryam, the puskalakarana, the hetuphalabhava. The hetu is the 
avadhi — if it is there, then thereafter this will be there. When the word thereafter is there, 
you have to mention the avadhi. If it were not obvious what is the avadhi, Vyasa would 
have mentioned it in the sūtra. The athasabda should refer to what is obvious. It is 
Sastravicara that we are doing; Vyasa assumes that you know. This is Brahmasütras, not 
Tattvabodha. Naturally there is an assumption that you will know that 'therefore vivekadih' 
- nitya anitya vastu vivekah, samadamadisatkasampattih, mumuksutvam. The fourfold 
qualifications become the puskalakaranam. This is the avadhi — atha, thereafter. Thereafter 


why the word mumuksu is not here. Everybody wants freedom from problems. To get rid 
of their pain, people seek some kind of freedom. We are addressing the chronic duhkha, 
samsarika duhkha. It is samsarika duhkha nivrtti we are seeking, and this has to be discerned 
first. In their enthusiasm one may discover the adhikaritvam to some extent. That is why 
you start to teach carefully, to straighten the whole thing. There has to be a sustaining 
power that continues until one knows. 

It is puskalakaranam, not just one after another. We are talking about the mukhya 
anantaryartha as the athasabdartha na kramartha. This is why Bhasyakara says tasmat iti. He 
does not even mean the mangalartha, even though this is achieved. The meaning in the 
sütra is thereafter. No other meaning is possible here where sütrakara talks of 


wed - fecarfecaaegíqd«: sega eae: amqniaeraeudiaq Hard i i 
Ucyate — nityanityavastuvivekah, ihamutrarthabhogaviragah, 
Samadamadisadhanasampat, mumuksutoar ca | 


The athasabda unfoldment is complete with this. In the Upanisad itself you get 
viveka vairagya, ihamutrarthabhogaviragah and the other vakyas. They are there in both sruti 
and smrti. From the agamavakyas, which have pramanikatvam, we gather that these 
fourfold vivekadi are the minimum qualifications having achieved which one is adhikārī. 

Viveka means all my laukikam vaidikam pursuits are not capable of producing what 
I really want. Moksa can mean many things, any duhkhaniortti. Muc dhatu bandhaniorittau. 
What is bandha? Anything that you don't want. Therefore purusartha niscaya must be 
thorough, and we want that vyavasayatmaka buddhi. We require this quality of antahkarana 
vrtti. That what I seek is the basic freedom from my being small, insignificant, bound by 
time, bound by inadequacy; that this freedom cannot be fulfilled by adding something to 
myself as a seeker; that by getting rid of a few things I am not going to be any different — 
I must come to see these things. If I extend the viveka a little bit I may see that analyzing 
the complaining person is the only solution, that there really is no real problem. What is 
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real is 'I must be nitya, atma must be nityapiirna' — all your paperback jfianam comes back, 
and you remember the words of all those songs. 

This is the advantage of being born in a country where this knowledge is the basic 
truth and is found in the very cultural forms. These things come alive when this much 
viveka is there. All the karmas and a life of dharma lived so far and all the prayers et cetera 
pay off in this viveka. One sees through the process of endless change, endless becoming. 
That I have a problem is the problem, and I may not be the problem at all. The inadequate 
will always be inadequate, and what comes in time will go away in time. I must approach 
the problem in a way that will solve it. This is the apatatajfianam. It may be that I do 
require some anitya results for the time being. I may need that medicine before I address 
the bhavaroga. As long as we understand what is what, there is no problem. 

Therefore vairagya, iha amutrarthabhogaviragah. Artha is visaya. I no longer have 
the notion that an experience here and an experience there will solve my problem. In this 
dispassion all religions stop, all paradises stop, all dependence on objects and experiences 
in this and other janmas and punya stop. Across your countless births there is nowhere 
you have not come from or gone to. You think you have been having bhoga, but you have 
become bhogya too. Perhaps you have had enough. Because viveka is there you have 
vairagya. One is the hetu for the other, and dama will be there to some extent. 

Indriyanam uparamah damah - by will you can stop the senses, but mind you cannot 
stop. Manasah uparamah samah. It is never said how this is accomplished. It is a problem 
in the tradition itself. And I do not think they ever knew how to take care of it. How 
should you take care of it? Manasah uparamah does not take place unless you express it in 
an appropriate way. You must write it out, talk it out, talk it out with someone who will 
not abuse that knowledge. Talk to Bhagavan and be mindful of your behavior pattern and 
your thinking pattern. Address the need to interfere and cause problems for others, and 
recognize the internal pressure which leads to acting out. Express it to yourself as you 
would to a true friend. Be that true friend for yourself, and let Bhagavan in on it. Heal the 
injured child inside and help him or her mature within your whole consciousness. This is 
how we deal with all emotions. 


Uparati can be taken as a sense of ownership, unwarranted in the sense that all is 
given by Isvara. This saktih, the fixation on possession, should fall behind from lack of 
nourishment. Uparati is also the taking of sannyasa. Karma has its place for 
antahkaranasuddhi, but sannyasa is jfianartham. Either way you can do. Between 
karmasannyasa and karmayoga there is a choice, and there is no other choice, both are 
jfanartham. Titiksa is the cheerful handling of opposites and extremes. This is not the 
same as putting up with, it is freedom from complaint. Life is lived in the world of 
opposites, and all conditions are different degrees of istam and anistam. It does not bother 
the vidvan; he does not even recognize it in terms of istam and anistam. It is not a matter 
of reducing anistam to istam. You can even develop a liking for blue cheese or durian. 
Being objective and maintaining one's composure is a matter of focus. You can make 
everyone's life miserable when your focus on your likes and dislikes. The shift of focus is 
not easy to learn. What is is I$vara, and to be with Isvara is to be with what is. What you 
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live in is yourself; live so that you draw apart the curtain between yourself and the truth 
of Bhagavan. 

Now it is called four: viveka vairagya samadamadi mumuksutvam. It is eleven as 
well. Tika tells about samadhanam. There are three tendencies. One is a general sleepiness 
— whether one sleeps too little or too much. The second is procrastination, a dullness 
inside, laziness, a reluctance to do what needs doing. One repeatedly puts off what is 
required. The third is indifference, a casual, incautious distraction that often includes a 
dismissive attitude. To counteract these three one must use his will. It helps to have an 
effective support system, satsariga. By this, one helps the other and all are helped thereby. 
Do you get up early for puja? Do you have a routine? External action where a number of 
people participate helps you build an inner disposition of cooperation and attentiveness. 
You can deal with the indifference and disconcerting reluctance. It is tyaga one has to do. 
You know Lord Daksinamürti's foot is there on Apasmara, who sits there with a drawn 
knife waiting to attack you. Bhagavan keeps that fellow at bay with his foot. But the 
fellow, the one called the inner enemy, is not dead. Yes, your own disposition can be an 
enemy to you. The three are the inimical enemy of your self. 

Samadhanam involves a kind of sraddha. With regard to punyapapa and the results 
of some actions, you need sraddha in the sruti. But it is not the same where you need to 
understand. Here sraddha is in yourself, a capacity to trust yourself, so that you can 
understand. Atmavit sokam tarati is a leap of understanding, perhaps too much for the time 
being. Subject to so much sorrow, how can you trust the sruti statement? Who is going to 
cross sorrow? It calls for maturity, and maturity of vision. A mind absorbed in and 
content with the true nature of the self is a unique blessing in accord with the five virtues 
we have discussed. Of them, only damah focuses on discipline. All are matters of inner 
disposition. But they come together and fructify in samadhanam. They become a unit that 
is self-supporting and secure. The gap of faith is crossed over in the experience and 
knowledge of harmony and confident spontaneity. There is inner discipline and inner 
growth along with viveka and vairagya and growing wisdom that make the person, make 
the adhikari. 


moksa. His viveka is up to that point — it is not merely disenchantment with the world, a 
feeling that all these things in the world are useless. It is not a vague sense that one must 
realize the self. It is not kriya, diet, neti, discipline, study. No, it is called self-knowledge 
because you require sastram. Pramana is necessary. The desire to know Brahman means 
vedantavicara is necessary. You have come to know the limits of the other pramanas and 
their powerlessness in this. All this being there, atha tasmad. By revealing the avadhi we 
have come to the conclusion that this fourfold sampatti are riches one has to have. 


94 


Mumuksu — mumuksutvam , adhikari — adhikaritvam: we are talking about the whole 
person. The mumuksu may have other roles to play in daily life, and he or she may play 
them well. It is mumuksutvam that converts him or her into a karmayogi. 

ay fe Gog WERT safer Sed a STE Fal Rena and a a farsa | 


na viparyaye | 


The tika tells the adhikari vigesanatvam. They say we have a casteless society. The 
very ones who say this make sure that the castes are there. After they say this, they ask 
your caste. They make sure, I tell you. Yesterday one fellow asked me for a place here. I 
asked his mark. Seventy-five. I asked his group. MB — most backward. It caught me up — 
most backward? — most backward group, like it was an MBA. I myself looked at myself. 
I said immediately, "You are qualified." I was so happy he was qualified, and he was 
happy too. He was so happy he was most backward, it gave him confidence that he would 
get in. I was very happy he was most backward, because he will get a seat now. From this 
we understand that everything is a qualification and everything is a disqualification. 
Don’t worry that you don't have any hair on your head. 

Tesu — vivekadisu. When these qualifications are always all there, even if you 


because of janmüntara or pürtakarma, seva, or any other reason, Brahman becomes the 
object of a desire to know. It will not be there otherwise, and even if the seeker reads 
Upanisad this avagati will not take place. One will study but will not know. It is not a 
matter of enthusiasm, only vivekadi, there for whatever reason. Without them, even if he 
has time for brahmavicara, brahamajfianam will not take place. You have anvayavyatireka — 


enough. Many things taken to be forms of spiritual pursuit are useless nonsense. It is 
okay, but it is not enough. People may be serious, but they have judgments, conclusions. 
will know there needs to be a pramanam, success being in the form of jfianam. He or she 
will know almost all about Vedanta. Vrddhavyavahara is a culture's and a people's 
knowledge of what it takes to pursue this. The conventions of sannydsa, of going to the 
guru and to the sastra, may be available, but still the thought must come. Krsna was 
around all the time, but until Arjuna had the thought, he did not become a Sisya. Krsna 
would have told him long before; only when sreyas came did sisya come. Here, one leads 


established. 
amea BAHAI aca Tea i 


Tasmadathasgabdena yathoktasadhanasampattyanantaryamupadisyate | 
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In the sūtra, Sütrakara has taught that anantaryam is what is meant by the word 
atha. 'After sadhanacatustaya sampatti prapti' is the meaning of anantaram. 


Sta Regt Sea: | ena TMS SAAT quif - THE HAP IAT 
ole: aad usen guai ate: elad scare: | wem aAa À uw geste qan - 
HEATH R FA: TEAR TATRA HAT | 

Atahsabdo hetvarthah | yasmadveda evagnihotradinam 
Sreyahsadhananamanityaphalatam darsayati — 'tadyatheha karmacito lokah ksiyata 


When you say ‘therefore’, a hetu should also be presented. When the reason is 
given, you can say therefore. Vivekadi is the puskalakaranam, therefore thereafter you can't 


The same Veda that talks about heaven which you think to be moksasthanam tells 
you to come back and look again. The religions that talk about heaven-going talk only 
about heaven-going, a place to go, another trip. That is as far as they go. Whereas here 
the very Veda that talks about heaven negates heaven going — not the existence of heaven 
or its desirability or its being sreyas, it negates the possibility of it being moksa. It 
dismisses heaven as anitya. Veda says that agnihotradi karmas are the means to things that 
are sreyas, that are good. Heaven is good, and there are other good things there. From 
simple agnihotra done with two oblations every morning and evening to the asvamedha 
there are limited results attainable which may look like moksa but are not. The word sreyas 
is used for them, but all karmas anityaphalata. 

Upanisad does not need to give you logic for what is sraddha-born. Going to 
heaven, exhausting your punya, returning to a body you will continue — it is all sraddha. 
Upanisad does not need to give a logic, but there is a logic here. The citation is from 
Chandogya. It is nitya paroksa, but it is logical because the laws are the same — paroksa va 
aparoksa và pratyaksa và. The same law of karma applies and keeps you in the framework 
of time and experience. Just as it is here, it is there. Amutra means there, elsewhere, in the 
other world, nitya paroksa. This body, this field of experience, it is Joka, it is karmacitta, it 
comes about by karma, and ksiyate, it diminishes over time. It is going to be around as 
long as as you have visaya anubhava. Day after day the punya ksiyate. It is the same there — 
the problem of sukhah. You cannot have your cake and eat it too. Lokah anityah. Anything 
you enjoy will be limited in terms of time. Your disposition too will play a part in your 
ability to enjoy what would otherwise be pleasurable. It is the same in any other world. 
Anything earned by your action is going to be finite in quality and quantity. 

Bhasyakara also cites a positive vakya from Taittirtya: brahmavid apnoti param. The 
ultimate human end is given as Brahman. The most relevant thing you can quote here: 
pariksalokan karmacittan nirvedam ayad brahmanah. Brahmanah — viveki. He has done 
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svadhyaya, studied the Veda, he has been doing karma, he is a vaidika, he is a brahmanah. 
Lin — may that brahmana gain nirvedam, dispassion, vairagya. Examining, pariksa, is the 
hetu for that. See that all that is put together, all that is born, all that is gained, all that is 
experienced, all heavens, sarvan lokan dissipate in time. This vicarya, examining this, this 
viveka is the hetu for vairagya. All karmaphala is going to be anitya karmaphalatvat. Watch 
the farmer and see the circle of activity and yield, of effort and return, of coming and 
going. 

If what you seek is not eternal you will be eternally seeking. Seek the eternal, but 
not in what is timebound. The eternal is siddha; it does not need to be created. If it is 
already there, non separate from the atma, what you have to do is knowledge. Tasmat - 


There are two things here. One is, every karmaphala, whether the karma is laukikam 
or vaidikam, is anitya. The second is, the sruti need not quote a logical nyaya revealing a 
certain vyapti. A vyāpti is a logical postulate — "when it is there, that will be there’; 
‘because this is there, that should be there’. A srutivakya will a have a vyapti in its garbha, 
in the main body. When 'yatha' is there in the vakya, we know drstanta is there, a logical 
postulate is there which we have to pull out. In the vakya 'tadyatheha karmacito lokah kstyata 
evamevamutra punyacito lokah ksiyate' we must extend the logic to cover nitya paroksa, the 
amurtra. If there is such as place, it will be the same there as it is here. Srutinyaya is yat 
krtakam tad anityam karyatvat ghatavat - like your sarira too, which is another pot, 
karmacittah. All karmaphala is anitya. 

Drstaphalam is anitya, we know. Adrstaphalam is anitya you should also know. 
Sruti is the pramana that tells you that adrstaphalam astiti. It tells you this karmaphala called 
punyam is there. Only by sruti do you know this and that this phalam is anitya. If your 
Sarira 1s taken to be adrstaphalam, that adrstakarmacitta deha is going to be anitya. Do not 
dream that it is otherwise. There is no anityamoksa. You cannot come to terms with moksa 
by doing karma; you must deal with self-disapproval. 

Pirvapaksa: What about the karmaphala which is considered nitya? What if you do 
the two rituals which are said by sruti to have nityaphalam, aksayaphalam, sukrtam punyam? 
Sruti promises a heaven where you will stay forever. Tikakara says vivekadi are possible 
only when moksa is a possibility. But if there is nityaphalam available through karma, why 
should I have vairagya toward this? I will have a desire for this limitless heaven, not for 
moksa, not for avoiding karma. You cannot establish either viveka or vairügya as being 
uttaramimamsa. 

Moreover, if you say jfianena moksah, that means there should be a desire to know 
Brahman. Why shouldn't that mean a desire for the jfianam from brahmopasana? My 
knowing I am a jiva is knowledge as true as any other knowledge. What is gained by 
knowing jiva as something else? You are advocating madness, self-identity confusion. 
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Jiva cannot give up his svarüpa and assume some identity other than what he is. This 
brahmasvarüpamoksa does not exist, and a jiva cannot dismiss what he is. The jiva is there; 
he must be there if there is going to be moksa. If jīva goes away, where is moksa? A jiva 
should approach God and enjoy his presence, experience him, enjoy him. 

Even if I accept that jiva is already Brahman, what do I gain by that? Siddhari 
Brahma does not mean anything to my purusartha. If Brahman is something to be 
accomplished I can look at it as a purusartha, but if it is already siddha there is nothing I 
can do about it. If I am Brahman there is no moksa; it is better to look for some good karma 
that will give me a permanent stay in heaven. The body and this world are not designed 
for enjoying moksa while here. The world is a karmabhiimi designed for exhausting karma. 
Only in heaven will you get away from this. Developing vairagya toward all ordinary 
karmas, he went to a brahmanistha who knows that aksayakarma. He went to a guru who 
knows all the Veda and learned from him the right karma to gain nityaphalam. That is what 
the vakya means. The way you interpret vivekavairagya just makes you a loser, a failure. 

Siddhanta: Atahsabda means therefore. It means there is a causality. After the 
sadhanacatustayasampatti, because viveka arises, because a desire for moksa arises, because 
jtvasya brahmatvam asti, because adhyasa is established, because sarisaritva is established, 
because samsaritvam is due to adhyasa, because adhyāsanivrttih is jfiunam, uttaramimamsa is 
begun for brahmajfiana. This means there is adhikaritvam and the adhikart. The atahsabda 
negates the pürvapaksa. Mumuksutvam is possible. The srutivakya 'tadyatheha karmacito 
lokah kstyata evamevamutra punyacito lokah kstyate' supports vairagyasiddhi. The positive 
srutivükya 'brahmavidapnoti param' supports mumuksutvasiddhi. 

Tikakara affirms the meaning of athato as 'thereafter, therefore'. Thereafter gaining 
these fourfold qualifications, which are implied, not mentioned, because this is sütra, 


purusartham apnoti; vijnanam anandam Brahma. There is a positive pursuit, desire for 
knowing Brahman. 

Tikakara cites other sruti: yadalpam tanmartyam | yatkrtakam tadanityam. Anything 
small is subject to destruction; small itself means it is within time/space. Anything that is 
created is limited in time. One must see which érutivakya are backed by nyaya. Sruti that 
talks about aksayakarmaphalam means only that phalam lasts a long time, that's all. The 
nityatvam there is apeksikanityatoam. Agnihotra and caturmasya yajfiah produce only a 
comparative result. The nyayavat sruti negates the nitya meaning. Therefore from the sruti 
itself you know that vairagya toward everything else, toward sarvan vaidikalaukikapraptan, 
is consistent with seeing them all as being other than the atma. There is no moksa in 
karmaphala. 

Mumuksutvam, the putting out of the fire of the one who is afflicted by sarisara, is 
by brahmajfiana. That is the water here. That is the srutivakya the tika cites here. The 
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pürvapaksa is correct, the jiva cannot become Brahman — the jiva is Brahman. Why you do 
not know is because you do not know Brahman. You need to know Brahman. You need a 
buddhi for it. May you do sravanam. 

FETT FASTA STATS | 


Brahman gives you vicara as means to that fulfillment. And the brahmavicara will be 
maintained until brahmajnanam. Atma vare srotavyah atma vare mantavyah atma vare 


purusartha. Because there is mumuksa there is brahmavicara. Mumuksa fulfillment is 
brahmavicara. Moksapurusartha is achieved only by brahmajfianam. Moksa iccha is 


Brahman. A word has to be brought in which can be used in the sense of an undertaking. 
That word is brahmavicarah. 

Tikakara says that the sūtra sentence must be completed. Sūtra is a sentence, but it 
must fit the sūtra definition. There are not many words there. Certain obvious words are 
omitted. The words, like kartavya, must be brought in. But when the sentence is analyzed, 
when you do the anvaya, the brought-in words must be yogyata. The words must gel. Does 
kartavya gel with a desire to know Brahman? It does when bralimajijfiasa kartavya yields to 
brahmavicarah kartavyah. You get brahamanah vicarah when you do the compound 


karma to accomplish this result. You need to know this karma if you are to achieve that 
end. And the caturthi always gives the intention. Often the caturthi means tasmai namah. 
Salutations are offered to one who will ensure the success of the ritual. You tell for whom 
you make the salutation, that altar. That is the tadartha caturthi. You have the same here 
immediately think of the sadhana, the ritual, or do I think of the ista, the result of the 
sadhanam, what is desired? Whichever it is, it will gel with the the caturthi, with dharmaya 
in the compound. Either way dharmaya will be okay. 
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desiderative, a desire to know, jfiatum iccha. It is there in the sa pratyaya. There is 
reduplication of jnadhatu - jijfiasa. The pratyayasya meaning is iccha. Desire is the main 
word, mukhyartha — a desire to know. The desiderative can also be jfianaya iccha, but not 
here. Once you say iccha, you expect the object, karma, of that desire. The object is to 
know, knowledge. The object also is Brahman, and no other object has been indicated. 


Brahman icchà is that there is a phalam which you will get. For Brahman's sake is the desire 
for knowing. You get this brahmaphalam not as a result of jfianam but as a result of 
upasana. Just as with any ista sadhana, you do the karma to gain the result. First I have to 


TA I FETA Se AFA Ad: Ed | SE UH a AR SIC Rea 
Brahma ca vaksyamanalaksanam "janmadyasya yatah' (B. S. 1.1.2) iti | ata eva na 
brahmasabdasya jatyadyarthantaramasankitavyam | 


The sasthi can be taken as karmani or sese. Sese is samanyasambandha, something 
connected. From universal sambandha you get visesasambandha. That the compound is not 
caturthi has been pointed out. It has been said to be sasthi. If it were caturthi it would have 
phala — for the sake of. The caturthi tadartha also has prakrti vikrti artha. The prakrti will be 
in the nominative case; the changeable, the vikrti, will be in the caturthi. In the yajfia they 
erect a yūpah, an octagonal sacrificial pole. Certain woods are used for the pole — yupaya 


object, you can expect a phala which accompanies the effort involved. 

Having stated Brahman to be the mukhya, having said the samasa is sasthi 
tatpurusah, what is this Brahman? You cannot just make up some meaning for Brahman. 
The meaning is not found in the brahmanah varna context; it is not what only brahmanas 
think. It is not that by a brahmana you will apnoti param. You cannot say Brahma is jtva or 
Veda or prajapati, even though such suggested meanings are found. In the sütra what is the 
meaning of Brahma’? The meaning is as stated in the sruti, as in Taittirtya. It has been 
revealed. 

Bhasyakara proves the point by citing the Jaksanam given in the second sūtra — 
janmadyasya yatah. Yatahsabda keeps in mind the Taittirtya vakya: yato và imani bhitani 
what is Brahman? Kim tad Brahma? From out of which everything has come, by which 
everything is sustained, unto which everything goes back, this is Brahman. We understand 
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Brahman is the cause of everything. This is one laksanam. What is the svarüpa of this 
Brahman? The same Taittirrya will give you 'satyari jñānam anantam Brahma’. This is the 
other laksana. One yatah will bring in both the laksanas. 

Janma adih asya. Adi means beginning. What comes along after janma is what 
comes with janma - sthiti bhanga. Then janmasthitibhanga again. Bhanga is samhara. 
Janmasthitisamhara of the jagat comes from sarvakaranam Brahma. This is Brahman as 
defined in the next sütra. Laksanam is used in the sense of definition, but definition is not 
really the word meaning here. Laksanam is laksanam; laksya is Brahman and laksana is 
janmadi. 'Definition' is the translation of laksanam, and a definition is generally descriptive. 
But there is no description of nirgunam Brahma here. Nevertheless we use words for the 
laksanam. We have to use words, words that help you understand Brahman. Words such as 
satyam jfianam anantam do this. 

That which is the karanam for the manifestation, sustenance and resolution of the 
entire jagat is Brahman. For no other reason than that Sitrakara himself gives the 
definition you need have no doubt. Tikakara points out the arthantara that are dismissed. 
He says the meaning is not found in terms of the brahmana jati. The meaning of the word 
'Brahman' is not found in the sense of jiva. 'Brahma svayambhuh' means the Veda, that 
which is not authored by any human being. Brahman does not mean Veda. Brahmasabda 
does not mean Prajapati, Brahmaji. Though the brahmasabda is found used in the Veda and 
in vyavahara in these various ways, none of them holds its meaning. 

The Veda has perennial nityatvam, a certain continuity. The Veda is revealed in 
every cycle of manifestation. There are three types of nitya. Pravah nitya is that which is 
perenially eternal, it keeps flowing. But in fact it is anitya. Apeksita nitya is relative, long- 
time nityatvam — like the English word eternal. 'Nitya' itself is trikalabadhitam, that which 
does not undergo any change. It is also called atyantika or kütastha nitya. There are no 
three eternals — the first two are non-eternal. 

In the bhasya, 'atah eva'; Bhasyakara uses the evakara. The meaning is 'because of 


kim tad Brahma? The brahmasabda is seen only in the first sūtra because the topic of the 
whole is Brahman. The brahmalaksanasütra will have no connection with an interpretation 
that the birth of the jagat is from a brahmana or from Brahmaji. Brahmaji himself is srsta. 
Srstisthitisamhara, the whole thing will again become avyakta — therefore it can only be 
parambrahma. The sütra reveals the laksana of Brahman as jagatkaranam. The sütra has 
connection with no other meaning. 

There is one more vrtti referred to that was present in the time of Bhasyakara. The 
karmani sasthi are possible. In the saptami, both adhikarane and visaye senses are possible 
and commonly used. You can say 'He lives in the city’ and 'He is a pandita in the sahitya'. 
Both saptami usages are common. Both sasthi usages are common. Why not take sese? 
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FAT sa HAT WI A aaea aaa: AEA NATE | 


apeksa. Without that, there is nothing to know. In fact there is a major discussion to come 
as to whether Brahman is known or not known. Known, you cannot desire to know it. If it 
is not known, you cannot desire to know it. That question will be taken up later. Clearly 
in this compound the desire to know has an object. Jfiadhatu is sakarmaka. Karmani sasthi is 
correct here. Even if a visesabrahman is brought in by the Sesesasthi samanya sambandha 
usage, Brahman becomes one of the things of sasthi. Brahman becomes the ses7. That 
would indicate a desire to know all that is connected to Brahman. There is nothing 
connected to Brahman, and by spraying bullets like this you end up with nothing being 
more accomodative because it brings in pramana and guru et cetera is just deception on the 
pürvapaksi's part, an attempt to add his philosophy. His vedapramdana is karma, at least 
samucchaya. His attempt here to use sesasasthi is an expression of his poorly hidden 
agenda, giidhabhisandha. He would make upasana, not Brahman, mukhya. We say Brahman 
is not a vidhi, not an ariga, not a sesa to meditation. Only one thing is pointed out by the 


takes up the first object in the pratyaya, and Brahman, then, is the only object. For a 
transitive verb you must have an object. Without knowledge of that object, it is not 
possible to know. The icchaya visaya is jfianam, and jfianaya visayam is Brahman. Therefore 
the knowing is contingent upon the object Brahman. Karmani eva sasthi is the proper sense 
here, not sesah. Brahman is not in a sasthi relationship with a number of things which are 
desirable to know. Only one thing is pointed out here by the sütra. 

There is no indication here of any other object to be known. The object is here in 
the sasthi as the object of the desire to know. A complex object can also take this form. 
twice, once with 'dharma', once with 'adharma'. The 'a' will be elided there in the second 
case, so the chants sound the same. Eñ padantadati (P.S. 6.1.109) —the pürvarüpa. Dharma 
itself is not one topic. There are different types of punyas and phalas. There is one 
dharmasabda there for all dharmakarma. 

But here, one partlessly whole Brahman is all there is. There is nothing connected 
to that. If at all there is anything else involved — sastra pramana et cetera — it will all come 
with the knowledge that is the gain of moksa. One Brahman has to be known; everything 
else will come. Brahman has to be pointed out as mukhya because adhyāsa and adhikara and 
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general thinking, a sesasesisambandha thinking, and make Brahman useful for anything, 
including updsana. This is not a group of equally valuable things. Even if Brahman is 
taken as primary it is not one among equals. As both ses; and sesa it is a problem. 
Kartrkarmanoh krti (P.S. 2.3.65) Panini sūtra talks about the karma being in sasthi — 


Brahma sambandhi? 

ag Asus À sur Sera « ecard diacquamreaca AAA watt 
Waa TAT: SAAS HIHISJERUD Wel pd Beta Aa: TATA: TAL! A eme: 
maaana aaaea Fa 


sambandhasamanyasya visesanisthatvat | evamapi pratyaksam brahmanah karmatvamutsrjya 
samanyadvarena paroksam karmatvam kalpayato vyarthah prayasah syat | na vyarthah 


The fellow with the güdhabhisandha is arguing now: Even if you take 
samünyasambandhartha, Brahman becomes the object of the desire to know. Because the 


Swamiji: As though he does not know what the disputant is aiming at, Bhasyakara 
asks why, when a direct karma is mentioned, you would add something that is not 
mentioned? That it is in the sixth case has nothing to do here with something belonging to 
Brahman, it has only to do with the object of knowledge. This is a useless effort to make it 
fit another meaning indicating a general relationship. 

Disputant: It is not useless. All the visayas connected to Brahman are objects of our 
knowledge. The purpose is knowing all that is to be inquired into with regard to Brahman, 
all that is to be gained by vicara. Sesasasthi lends itself to knowing the things connected to 
Brahman. After dharmadhyayanam, brahmadhyayanam. It is a succession. After you know 
all these other things you know Brahman. Brahman is another type of karma. The 
pürvatantras have covered vacikam and kayikam karma. The Upanisad covers manasakarma. 
That is the vedantavisaya. Therefore anantakalyanagunasampannam brahmadhyeyam na tu 
jfieyam. By propitiating and meditating you will gain special punya which will take you to 
loka. That is called moksa. This is what you get by sesasasthi prayojanam. The karmani sasthi 
gives you only Brahman. 

Tikara contributes a list of the things that can be associated with Brahman in a 
Sesasasthi relationship: vedantapramana, brahmalaksanam, yukti — all varieties of reasoning 
to understand Brahman, all jfianasadhanani — amanitvam adambhitvam ityadi, all karmas — 
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agnihotradi karma, phalam — moksaphalam. What is not mentioned are the things the 
disputant is hiding. What would he hide? That he wants to teach you how to pray. He 
wants to teach you the proper attitudes toward what should be the right God and attitudes 
toward all other gods. 

WUT Tea ATTA CATL i 

pradhanaparigrahe tadapeksitanamarthaksiptatvat | 


Siddhanta: If you get everything else that comes along with the the pradhanam, 
mukhya, you can miss the pradhanam. Brahman has been established as the object of 
knowing; you should focus on that. Whatever is necessary for brahmajnanam will be 
gained by implication with the taking of the mukhya. If you ask for idli, chutney will 
come. 


aa f aera AETAT | 


Brahma hi jridnenaptumistatamatvatpradhanam | 


Pradhana is kartuh ipsitatamam karma. Ipsita is istam. An academic wants to know 
grammar for his real goal, scholarship, pandityam. The desire to know Brahman involves 
straightaway the most desirable object. 


C Aa an C "Ceo eec a Cos a Ive NN C 
dasa fares freta Siena aa faenfad a wafer areaaleeraate a 
Gea | Fa Usa Teadicg TIRANA Teil THAR Fala qud! 


bhavati nanyarthaksiptanyeveti na prthaksiitrayitavyani | yatha rajasau gacchatityukte 
saparivarasya rajfio gamanamuktam bhavati tadvat | 


When Brahman is taken as the foremost object of the sūtra, all the other factors, 
visayas which must be inquired into and understood if brahmajfianam is to be complete, 
will be covered by implication. They need not be covered by other sütras. In sütra you say 
the mimimum while you leave nothing ambiguous or uncovered. Where something is 
uncovered you have a special sütra. In Panini you see the sütra process. If there is an 
exception, it comes as apavada after the general rule, utsarga. Because the visayas such as 
meaning of this sütra. 

There is an example. When you say 'The king goes’, you will not see the king 
walking along alone with his umbrella. You know that when the king goes he goes along 
with his entire retinue. In fact you need not see the king if you see the others. When you 


FAP | IE T EH SII Sed AN: Yaa: diftus aga zd seats smi 
A icd Ete 


Srutyanugamacca | 'yato và imani bhütani jayante' (Tait. 3.1)) ityadyah Srutayah 
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This is in keeping with sruti also. Between the mimamsasastra, these Brahmasiitras, 
and the sruti there is always connection. This first sūtra must have a sruti in view. Yato và 


have the desire to know Brahman. That desire to know Brahman ties the srutivakya to both 
of the first two sütras. Again, Brahma is the object of jijfiasa. The sūtra is analysis of the 
éruti; it has to keep the sruti in view. Sruti and sūtra have the same purpose — that which 
is the object of the desire to know, that Brahman. 

qaa minsa Gamera vata | eurer sft HATTA | 

Tacca karmanisasthiparigrahe siitrenanugatam bhavati | tasmabrahmana iti 
karmanisasthi | 


Karmani sasthi, not sesesasthi, is the way to take the sūtra, and that meaning is also 
clear in the Upanisad. Sütrakara follows the Taittirrya vakya which gives Brahman as an 
object of a desire to know as well as giving the laksanam of that Brahman. The sasthi is 
used in the sense of the karma. 

EJ MATT | 


A desire for an object is possible only when the mülajfiinam of the object is 
available. A desire for an object implies some knowledge of the object, or at least one's 
contention must be known. Even if it is erroneous knowledge, knowledge of one thing 
must be there. You require to know before you have desire for the object. An unknown 
object cannot be the object of your desire. This is not to say that you have to know 
Brahman and then you have to realize Brahman. That is modern Vedanta. If you have 
mülajfinam of Brahman you know Brahman. How are you going, then, to have a desire to 
know Brahman? There are dcaryas who propose that the desire is to be understood as a 
experiential gain of Brahman. 

The tika says an object not known at all will not generate a desire to know. You 
Brahman, how do you know there is Brahman? If you have knowledge of Brahman, how 
can you have desire to know Brahman? 

amde gd GARI Sora: BA Foktsacale=sen: | ada f£ ARTA Ta | 
sirve. FETA: ATA ree UTI, | CATT SISTI | 

Avagatiparyantam jnanam sanvacyaya icchayah karma phalavisayatvadicchayah | 
jfianena hi pramanenavagantumistam Brahma | brahmavagatirhi purusarthah 


How can you have a desire to know Brahman without knowing Brahman? We are 
accepting a particular knowledge, apata knowledge of Brahman. Vrddhavyavahara is one 
way to get that apata knowledge of Brahman. You see people going to to hear or see 
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something and you go with them. You read certain books and get paperback knowledge. 
A vaidika studies his entire Veda. He does Veda adhyayana, including Upanisad, and he 
learns about Brahman there. If he has studied the añgas he has heard of parambrahman. 
Apata jfianam is not really knowledge, it is some idea. 

Bhasyakara says that Brahman has to be understood until no more doubt is there. 
This is Brahma avagatih. This is the paryantam jfianam, the limit, the end, the brahmavagatih 


avagatih as ‘until avarana goes’, until 'I don't know' goes away. Avagatih is a consciousness, 
caitanya, which removes the avarara to the limit. It is abhivyaktimat caitanyam, a vrtti that 
removes the avaranam. Know that Brahman is not an object like other objects, it is the 

very subject atma. Akhandakaraorttijnanam, akhandasaksatkaravrttijfianam takes place. This 
know is Brahman; the phalam of the desire to know is Brahma avagatih. 

You must have some mülajfianam, apata jfianam, in order to desire to know 
Brahman. The paperback knowledge is not the same as the clear knowledge. There is 
difference between the two. There has to be adequate knowledge that makes one go for 
Brahman knowledge. A person who commits himself to brahmajfianam, who burns all 
boats to gain brahmajfianam, has to know a lot. He has to know what is at stake. The basic 
knowledge and the knowledge you are working for are different and distinct. Therefore 


icchayah. The object of that iccha is jfianam, avagatih paryantam jnanam. A desire is always 
meant for the phala, what you finally want. The realization of Brahman, the 
avagantumistam, the object of knowing, is the result of the operation of the pramana. 
There are acaryas who say that moksa, not Brahma avagatih, is the purusartha. They say 
knowledge of Brahman will not give you anything. They say you can know a recipe but it 
will not appease your hunger. You have to do something with the Brahman you know. 
They say this Brahman is to be meditated upon. And there are different ways to meditate 
and to gain punya and to gain loka. There are such contentions that meditation and going 
to loka are purusartha. 

Bhasyakara says Brahma avagatih is purusartha. Knowing Brahman is the 
moksapurusartha. How are you going to know Brahman without it being yourself? You are 
Brahman and you cannot be more than Brahman. If you are Brahman, what use is a desire 
for moksa? What will you do after parnam Brahma? Brahma avagatih destroys all anarthas 
beginning with avidya, which is the bija. Avidya is the seed cause for sarisara. Brahma 
avagatih has the capacity to destroy avidya and its products such as janma marana Sarira 


degasiat wrens at ud I 


Tatpunarbrahma prasiddhamaprasiddham và syat I 
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There are within the bhasya different discussions on major topics brought out by 
the sütras. In the introduction we had adhyasa. Each major topic has subtopics. Each of 
the first four sütras is a separate adhikarana. All other adhikaranas have more than one 


Brahma prasiddham va aprasiddham. 

Is Brahman known to us or unknown to us. This question has been implied in the 
material already discussed. In a way the question has been answered with apatatajfianam. 
know and an object of that desire to know. The question remains: is Brahman already 
known or not? 

There are vaidika acaryas who say that if Brahman is already known it cannot 
say there is no avagatiparyantam jfianam — jfianam is jfianam. For them Brahman is always 
paroksam, sarvasya karanam sarvajfiam Brahma which can never become aparoksam. They 
say brahmajfianam is simply further information about Brahman which you can come to 
know and then meditate upon. Along with the acaryas, one Mimamsaka also takes Brahma 
as dhyeyam. He says upasanayah karma Brahma. The entire Veda is karmasastra. Pürvatantra, 
Piirvamimamsa, covers two kinds of karma, and Uttaramimürisa covers manasakarma. It is 
all meant for your after-death travel to the right place; that is the end called moksa. He 
says that Veda as pramüna is only upacara. The acaryas have all concluded what is correct 
and incorrect, and they take the heart from the vedapramana. They wish only to prove 
what they have already concluded. They have no pramanyabuddhi. They make use of the 
Veda to serve their own purpose. They say if Brahman is already known it cannot become 
the object of a desire to know. 

We say that in the opening discussion adhyasasiddhi was established. Samsaritvam 
is nothing but adhyasa. Adhyasa is bandha. Therefore Brahman, as both self-evident atma 
and adhisthana, is both jfiatam ajfiatam ca. Brahmasvarüpam, jagatkaranam ityadi, is not 
known and there is, therefore, sarisarituam. Atma is Brahman, and atma is the adhara for 
the adhyasa. Therefore Brahman is know as the adhyasadhara. Adhisthanatvam, jagatkaranam 
moksa is there, sambandha is there, adhikari is there — everything is siddha already. 

Parvapaksa: As usual, you said adhyasa. It is your problem. In my view the visaya 
has not been established. Is Brahman known or not? Have you really established a 
meaningful visaya? Adhyasasiddhi does not make 'atma Brahman' anything more than an 
idea. You have not proved limitless Brahman is there as atma and therefore available for 
my inquiry and my desire to know. But even to become the object of my desire, Brahman 
should be known. We have a doubt as to your interpretation of the presence of Brahman. 
You take an idea and and say that it is visaya, but there is nothing there. There is no need 
for a book on dentistry for crows. There is no visaya there. 
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If Brahman is not unknown, there is no ajfianam there. Since there is no ajfianam 
there is no need for bralhimajfianam which removes ajfianam. There is no need for nivrtti, 
no need for that brahmavicaraphalam. There is no need because Brahman is known. There 
is no need to begin brahmavicara. Further, ajfiatambrahma cannot be objectified and be an 
object of vicāra. You cannot even choose to know an unknown Brahman. That which is 
not known cannot become an object of your intention or desire. The sastra should not 
start. 

afe oft a fergnferaen aR a ari aag AR i 


The first option has been given, but some questions do not deserve an immediate 
answer. Some answers will catch you either way. 

Pürvapaksa goes on with his contention. He says if Brahman is prasiddham, known, 
it will not be an object of your desire to know — it is already known. There is no 


how are you going to look into it? You can go back and look at the same place where you 
saw a ropesnake, but vicára is not possible here if Brahman is totally unknown. If an 
object has parts, you can dissect it and analyze it endlessly, but you are talking about your 
nirvisesam nirgunam Brahman. What object is without gunas? How could you say such a 
vicaratmaka mimamsa sastra and the Vedanta if you are talking about something that is not 
the object of a vrtti. 

Between your Brahman and the sastra there is no pratipadakapratipadyasambandha. 
Ajyam is butter that has been melted by sunlight. Butter melted by fire heat is called 
ghrtam. Ajyam is what is to be used for yajfia. It is a rule. Sastra itself tells what yüpa is. 
All the words that describe the elements and actions in a yajfia are know to me. Because I 
know the words I can follow them. If Brahman is totally unknown, even if it is sastra that 
first mentions it, what can I think? I don't get anything. If it is known to me, there is 
revealer-revealed sambandha. But a totally unknown object will not be revealed by a 
hundred sastras. And known to me it does not require a sastra. You say that Brahman is 
known to me. This is why I say that satyam jfianamanantari kalyanagunasampannam 
Brahma is dheyam not jfieyam. How will I ever know Brahman which is buddhyarudham? 
Pratipadakapratipadyasambandha nasti between sastra and Brahman. When knowledge is not 
possible, brahmavagatih phalam and moksam and purusartha are not possible. An unknown 
Brahman cannot be an object of desire to further inquiry. 


z bas _ A dr = c x I e VC fs HI 
Ucyate - asti tavabrahma nityasuddhabuddhamuktasvabhavam sarvajnam 
sarvasaktisamanvitam | 


Siddhanta: Sastra says ayam atma Brahma. Then you find 
nityasuddhabuddhamuktasvabhavam Brahma asti. I am - aham asmiti prasiddha - because 
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atma is Brahman. The mahavakyas keep bringing you back to Brahman. What is that 
Brahman? How can you equate aham to omniscient Brahman? This is the mimamsa — 
tatparyena. Yena jfianena sarvam vijfiatam bhavati, by knowledge of which makes you as 
well know everything — this is Brahman. Sarvam khalvidam Brahma because sarvakarya 
mithya karanat ananyat. Here also sarvar Brahman. Sarvam Brahman — if it is so — then this 
brahmatvam asi. Tattvamasi. Therefore sarvajñara Brahma aham asmi. The sentence should 
be either dismissed as contradiction or understood reconciling the contradictions. Where 
there is equation there will be seeming difference. The seeming difference is to be seen as 
seeming difference. That means there is no difference. Abheda is to be understood by you, 
and this is exactly what the sastra is trying to convey. Sastra says nityasuddhabuddha- 
muktasvabhavam because you come with all the opposite meanings superimposed on 
yourself. Sastra negates anything that you think about yourself. This means adhyasah asti. 
If the adhyasa is 'I am limited’, I am limitless becomes adhisthana. This is perfect. This is 
exactly what sruti says. Adhyasah siddhi means adhisthana siddhi. Samsaritva adhyasah, 
adhyasaniortti is adhisthanajfianam. 

Brahman prasiddham aprasiddham ca. Atyanta aprasiddham na, atmatvena 
prasiddhatvat. Brahmanah prasiddhatvam atmatvena. Sruti prasiddham api. Brahmasabda is a 
Sanskrit word with its own root — brahmanat or brhatvat. Both have the same meaning 
more or less. That which seemingly grows into jagat is called Brahman — this is brahmanat 
Brahma. That which is limitlessly big is Brahman — brhatvat. This vastu which is 
incomparably big is Brahman. 


be RE Db V iN 


Fae fà egere fercaapacsraatssr: ded sedata ers, 
Brahmasabdasya hi vyutpadyamanasya nityasuddhatvadayo'rthah pratiyante 
brhaterdhatorarthanugamat | 


it cannot be a visaya to be known. Unknown, it cannot be an object to be known. Even 
brahmasabda does not help because you have no artha. Even if sastra uses the word, you 
have no meaning, and the word does not have the Sakti to reveal an object to you. There is 
no figuring out brahmasabda. You must already have the meaning of the word. Vak and 
vacya, word and meaning - the connection has to be established in your head. Then words 
pratipadakapratipadyasambandha and, therefore, visaya abhavat. There is no adhikaritvam, 
and vairagya is useless. Better to fulfill your desires and pick up some happiness. This is 
what life on this planet is for. 

Siddhanta: The arthas of nityasuddhatvadayah are sensed, pratiyante, when the 
brahmasabda is looked into as being born from its root. The brh dhatu has the sense of 
bigness and of growth, vrddhi, also. A dhatu is not a word; it is converted into a word by 
sup and tin. The prataya which is the conversion to arrive at the word Brahman is 'man'. 
Brahman is the word. It is an akaranta word. The vocalic 'r' of the root become the repha. 
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The 'n' is lopa — Brahma, neuter. Brahma is also there. You get the meaning: there is an 
object, vastu, which is big. 

Big is usually a word relative to some other word which provides a limit, a 
measure. A big forest, a big orange, a big seed — you have an idea of how big the object is 
in terms of the limiting object. Brahma is the vastu for which there is no sankocaka, nothing 
that is going to limit the size of the bigness. A niratisaya mahat vastu is pointed out — 
limitless Brahman. You have no way of denying that Brahman is a word. It is a word with 
a meaning derived from its root, and when sastra uses that word you already know 
something incomparably big is being pointed out. 

Brahman is also said to be sarvajfiam sarvasakti jagatkaranam. You can easily 
understand that this mahattvam is there because Brahman is the cause of everything, with 
this kind of knowledge and this kind of skill and power. This much you know of limitless 
Brahman. Being limitless, it cannot be bound by time, it cannot be bound by space, it 
cannot be one given object, nothing can stick to it, it cannot undergo any change, it 
cannot have punya or papa. Looking into the word itself you can logically arrive at this. 

Parvapaksa: By what pramana is Brahman known? Don't say that because sruti says 
‘satyam jfianamanantam' Brahman is prasiddham. This tells you nothing about an object 
such as a pot or cloth which can make abhidhanabhidheyasangati. Without such a 
connection and without padartha how will I know the main subject and the meaning of the 
sentence? Nothing is conveyed. 

Siddhanta: The word Brahman is there in your Amarakosa. It is a Sanskrit word 
with an identified root and known pratyaya. It is in the language. By the vyutpattih, the 
etymology of the word, brahmasabda is known with its meaning. What is that Brahman? 
Something with no sankocaka, limitlessly big and without attributes; it is not going to be 
in one place or time. If at all you attribute some guna, it should be limitless guna — in 
terms of knowledge and sakti. You cannot say there is no sangati, this kind of meaning 
being there from the verbal root. 

That which you know to be nasta is that which has been drsta in the past. And 
anything that you see now is not as it was in the previous moment. This is the nature of 
all that you experience. You do not see the present at all, you always see the past. The 
present tense is just an arbitrary conclusion. When you understand that all else is 
drstanastasvabhavatvam you can know the meaning of ātmā in the words 
nityasuddhabuddhamuktasatyasvabhavam. This kind of atma asti is in the vyutpatti. That 
which is limitless must be limitless in terms of knowledge and power, limitless in terms 
of anything you say. Limitless in terms of aisvaryam vibhüti sri vairagyam — therefore 
Bhagavan. Brahma asti. That is the root meaning of brahmasabda. 

In the sütra, brahmasabda is used. You see the sabda used throughout the sastra. A 
word with no meaning will never be found in any sastra. The sastra assumes that you 
know the brahmasabda in a certain way. Then sastra removes any kind of smallness that 
you would impute to the meaning — neti neti. Sastra uses known words alone to convey 
what is to be known. You look in the dictionary for the meaning of an unknown word, yet 
you already have some information, and you have the meanings of the known words used 
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to define it. This is the vrddhavyavahara — contextually you pick up the meaning of words 
from the way they are used in speech and books. Gradually you pick up more and more 
words and their usage. 

From the standpoint of grammar, the brh dhatu is listed in Panini's roots — brhi 
vrddhau. In the word 'orddhi' Panini remembers that brhat karana, the brahmavastu. By one 
word he has his prayer accomplished. Brhi orddhau - you cannot go any further. That is 
the mahattvam, niravadhikam mahattvam iti - without limit, avadhi, pariccheda, sankocaka. 
There is nothing to limit the bigness. We understand Brahma from its root standpoint. 
How is it used in the sastra? Satyam jfianamanantari Brahma. It is known with the meaning 
of that anantasabda. Anantasabdena samanadhikaranyat. Anantam Brahma. What more can 
you say? How can you say there is no sangati? 

Limitless mahattvam cannot be in a thing which has dosas such as kālatah 
antavattvam, desatah antavattvam, vastutah antavattvam. It should be both not any one 
object and every object. It is both sarvam and free from sarvam. Bhasyakara says the whole 
thing is very evident. Niratisayam mahattvam is also in terms of jfianam and sakti. There is 
no dosa of alpatvam. The sabda and the sastra give you this. It is because there is sabda that 
Sastra uses the word. The sastra becomes meaningful when you look at the sabda. The 
material, the sastravisaya, is alone apauruseya. The language belongs to the rsis, therefore 
Bhagavan revealed the whole subject matter in Sanskrit. The language that you know is 
the medium through which the knowledge is given. 

Being free from any limitation of bigness and being the sustaining factor of 
everything, nityatvam is there for Brahman. Being free from any limitation in terms of 
time or existence, Brahman is limitless. There being no avidyadi dosa, there is Suddhatvam 
for limitless Brahman. Your avidya is Bhagavün's glory, because when it goes there is 
knowledge and you know you are this Brahman. Being in the form of caitanya, there being 
no jadyam, there is buddhatvam for Brahman. There being no bandha, even at the time of 
bondage, there is muktatvam for Brahman. Dosasünyari nirgunam Brahma prasiddham 
bhavati in this manner. In the tatpadavacyam of the mahavakya this Brahman is prasiddham. 
Atmatvena this Brahman is prasiddham. 

If we go by the root meaning of the word, we understand there is brahmavastu, and 
this vastu is niratisaya mahat vastu. There is no limit to that vastu. There is a sense — it is 
not final — that the word has the meaning of something limitless. The abhidhanabhidheya 
connection is called sabdasya Sakti grahanam. Sabdasaktih — the word has the power to 
convey its meaning. This is what Kalidasa says: vagartha vivasamprktau vagartha 
pratipattaye jagatah pitarau vande parvatiparamesvarau. The vak and artha are inseperable. 
You should always go for Kalidasa’s example. I salute Parvati and Paramesvara, the 
parents of this entire jagat, the nimittopadanakarane, who are inseparably one from the two 
standpoints. Look at the brahmavastu from one standpoint and it becomes the material 
cause — even though there is no such thing as material. For comprehension, we just give 
the idea that there are such things as material and efficient causes without which there is 
no intelligent creation. In fact all that is there is nothing but knowledge. 
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Isvarasya jfianam eva is this entire jagat. Srsti is nothing but the jfiznasya abhivyaktih. 
Just as in the dream your manifestation of a jagat is nothing but your knowledge. A 
mathematician said all that is here is equations, and it is true. All that is here are the 
correspondences. If you look into any one object, it always ends up in knowledge of 
something else. All that is here is pure knowledge. Vak and artha alone, namarüpatmakam 
idam jagat, that is all that is here. An object means nothing more than the word and its 
meaning. That is all the jagat is about. 'Ah, the alpa of my mati; ah, the glory of Rama's 
family. It will never be possible for me to write the glories of Raghu's family. Therefore I 
ask the Lord to give me all the words and their nuances. I need to have all of them at the 
tip of my scribe's tool. I salute word and meaning, the inseparable source of the jagat.' 
Brahmasabda is a word with its own power to convey. How can it not create a sense for 
you? Once that sense is there, sruti will take care of whatever it wants to take care of. 
Nityasuddha nityabuddha nityamukta, free from any dosa, sarvajfiatoam, sarvasaktiman, 
niratisaya mahattvam, tatpadavacyam — that is the sense of prasiddham Brahman. 

Whatever we understand about Brahma as tatpadavacyam is not total jfianam. But 
it is enough to become jijfiasya. Why? Apatatvat. Apatajnanam is not pramanam. Pramana 
means ajfiana nivartakatoa, it has to eliminate my ignorance about atma being Brahman. 
The apata, müla, jfianam becomes the basis for converting this object of knowledge into an 


as you do not get stuck with the wrong idea, the paperback book words — eternally 
immortal consciousness supreme infinite at-once bliss — give you a feeling that there is 
something which you have to experience. You are on a trip. As long as you keep the 

mind open and continue to explore, this capacity is Bhagavat krpa. It forces you to edit and 
reshuffle and correct all the ideas you have. Your scales of vision have to undergo change. 
There is an attitude of an inductive mind, a mind open to being wrong. I should be able to 
laugh at myself at my own cost. This capacity is [svara anugrahat. With that 

Tika turns to oneself with the same logic. Niratisayamahattvat Brahman cannot be 
separate from you. You cannot call Brahman limitless and then look upon Brahman as a 
vastu other than yourself. You would be putting limits on Brahman and Brahman would 
limit you. 

Bhasyakara turns the whole prasiddham or aprasiddham discussion on its head. He 
makes it a simple logical issue. The questioner has a problem, and it is silly to even 
answer the question he asks. Bhasyakara points out the sarigati between abhidhana and 
abhidheya, and then he points out it happens to be you. Being limitless, Brahman cannot be 
separate from you. You plus limitless does not exist, and limitless plus you cannot exist. 
Neither do you exist as a part of the limitless. Part means everything is limited as part, 
but limitless means partless it is limitless. Like Brahman, the manin pratyaya is there in 
atma, from apdhatu. The meaning of atma is atiti atma, apnoti sarvam, vyapnoti sarvam, the 
one who experiences everything, the one who pervades everything. Atmatvena Brahma 
prasiddham eva. 
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Then, too, sastra tells ayam atma Brahma. It does not propose a Brahman other than 
atma. Nor is atma presented to be an ariisa of Brahman. Ayam atma brahmeti — this is 
samandhikaranyam. Yad jagatkaranam tad Brahma ayam atma. Ayam atma means nitya 
aparoksa atma. Idamsabda is used for atma. This is why Bhasyakara did not begin the book 
with idam pratyaya gocarasya asmat pratyaya gocarasya. Idamsabda is used for atma with the 
nitya aparoksa meaning. Self-evident atmà is Brahman. This is all you can say unless you 
have no pramanabuddhi in the pramana and you have already concluded what atma should 
be. The acáryas are where they are because they do not have pramanabuddhi in the pramana. 
You have to look at what the sastra says and see if this is what you want to be. Brahman is 
in keeping with what I love to be. I love to be free from being small and inadequate, and 
that is what I am. It is in keeping with the human aspiration. Nothing else is going to 
satisfy, and sastra makes it very clear. Brahmasabda does not accommodate any other truth 
— neha nanasti kificana. 

Yah anyah san anyat pasyati sah mrtyoh mrtyum apnoti. Sruti cannot say anything 
more directly than this. But those with conclusions do not want to see the truth. They 
want to squeeze their conclusions out of sruti. 

Brahman being known as ātmā is there in the tvampadartha. Therefore 


TAHA RaT: | 
Sarvasyatmatvacca brahmastitvaprasiddhah | 


Being sarvasya, the atma of sarva, brahamanah astitvaprasiddhih. The existence of 
Brahman is known. Why? You say, "I am." That 'am' is the existence of Brahman. Iis the 
conscious being, sat cit dtma. Aham asmi reveals saccid atma. 


aai ereurieaed sedía + arene | ale fe amtaa: eu at Stat TASHA 
WAT | SCA E Ta | 


Sarvo hyatmastitvam pratyeti na nahamasmiti | yadi hi natmastitvaprasiddhah syat 
sarvo loko nahamasmiti pratiyat | atma ca Brahma | 


Bhasyakara is having a dig, nothing else. He is mildly pulling the other fellow's leg. 
He tells him 'There cannot be a better idiot than you'. How could limitless Brahman not be 
there as atma? If aham asmi then limitless Brahman cannot be other than atma. Moreover, 
we have what sastra says. How can you deny that 'I am Brahman'? Yes, you can ask the 
question 'How can I be Brahman’’, but still you are Brahman. I can tell you that in spite of 
your denial you happen to be Brahman. 'Nobody says naham asmiti' — Bhasyakara says to 
the Siinyavadin. How could you say that? Even if you say 'siinyo‘ham' you have to use 
asmi. It hangs there. Pratiyate, it is recognized. 

Sruti tells of satyajfianam Brahma pratiyate as saccit atma. Then you add to saccit 
atma Brahman the attributes that make only you small. But in fact you are free from all of 
them. Brahmasabda and sastra make it clear that it cannot be otherwise. This niratisaya 
mahattvam is recognized as the self evident cognition, aham asmiti. That itself is 
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brahmaprasiddhi alone. Your identity is not a conglomerate of your memories and ideas 
and emotions and likes and dislikes that gives you a feeling that there is a Madhyamika 
self. If you peel away the layers of an onion or a cabbage you may have nothing left but 
sūnya, but ātmā is something that is not wrapped up in anything. 

Being the atma of everyone, Brahman is known. The Sünyavadins and 
Ksanikavadins and Madhyamika and Yogacara contend that atma does not exist. For them 
consiousness is a flicker and then goes away. For them ātmā is a series of flickers of 
consciousness, ksanikavijfiana santatih, giving you a semblance of a being. The semblance 
of a being is due to confusion, and there is no one constant j7va, much less a kütastha atma. 
Another fellow says that all there is is a conglomerate of attributes, inside is siinya, and 
there is no ātmā at all. 

Bhasyakara says that nobody says 'I do not exist’. You have to exist to say such a 
thing. And to say there are flickers of consciousness there must be one there who is not 
flickering to see that there are flickers. Do not mistake the ortti for atma. Certain things 
can be understood without the pramana. Only 'Isvara is jiva' cannot be known without 
pramana. In all these matas there is no Isvara. I$varasiddhi is not there. It is not that you are 
obliging God or anything by having him part of your philosophy - the reality is that God 
is everything. But the fellow who insists on his God does not understand any more than 
the fellow with no God. The concept of God has to be proper, it has to be jfianam. 
Without Isvara the sarvatmabhava will not be there. It is not just prthagatma, which is 
difficult enough for these people, that we are talking about. 

The self-evident atma has to be established. Everything becomes evident to the 
self through a pramana. This self has to be self-evident. Without this, all one can say is I 
do not exist at all, I am not there. Again, for whom is this cognition 'I am not there"? This 
is not a worthy argument. Sastra makes it clear that Brahma atmatvena is prasiddha. If 
niratisayamahattvam for Brahman is understood by vyakarana, then limitlessness should 
include you also. Sastra makes it clear in many vakyas 'ayam atma Brahma'. Atma ca 
Brahma. There is only one aparoksam atma that is Brahma. There is no paroksam Brahma 
except in the sense that you do not know. Aham saritsári is aparoksa — as aham asmi, Brahma 
is aparoksa. Brahman cannot be limited to a locality, it is all-pervasive and should include 
me. 

aR af att sercacda uRranfed dal gradcgfsmegcd FARTS | 


punarapannam | 


Parvapaksa: A Brahman already known cannot become the object of a desire for 
knowledge. If in the world of people Brahman is known as atma, Brahman is already 
include mortal and inadequate and alpah. You see it on the headstone, a horizontal line 
between two dates — even though he was married three times. All biographies are the 
same - born-died, born-died. Is that not how it is? Isn't that the conclusion of a jiva? Is 
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cannot be the sastrapramanavisaya. Brahman is adhigata and we do not need a pramana. 
Neither is there an adhikari. Why are you writing the sastravicara? 

Siddhanta: A seashell is understood as an object of the word 'this'. You see only 
the shell but you say 'This is silver’. The 'this' refers only to the shell — idantaya. That this 
is silver is your own special sight - you make 'this' join silver. But in the wake of 
knowledge that this is shell the rajatam will go away and 'this' will join the shell. In fact it 
does not join the shell, it has always been only shell. It continues to be idam alone — the 
shell continues to be shell. It was shell before, it is shell after, in between you saw 'This is 
silver. The "This is silver resolves in the wake of knowledge. Now tell me, is the shell 
known or unknown. An totally unknown shell cannot become a locus for projection, for 
adhyasa. A known shell cannot become the locus for adhyasa. Nevertheless a mistake is 
made in ignorance of what is the truth of what is there on the sand. 

Here, that which is self-evident is mistaken for something else. Even though 
Brahman is there as 'I exist, I am a conscious being, aham asmi', the conclusion is made 
that there are many other asis and astis. The truth is that asmi is Brahman and it reveals a 
sattvam that is the only sattvam available. It is not known that Brahman is the only 
caitanyam available. In reality brahmanah prasiddhi is there atmatvena. Pirnam Brahma, 
anandam Brahma, ekamadvitiyam Brahma, sarvakaranam Brahma — these are not known. 
Therefore Brahma jijfiasyam bhavati. Sastra gives you the brahmasabda and the vyakarana 
tells you something asti. Then it tells you sarvakaranam and satyam jfanamanantam is 
apütatjfiaánam. All these other vadas are possible because one does not know he is pürnarii 
Brahma. 

Once you see that it is a shell there is no argument. The fact that there is argument 
shows that someone does not see the truth of what is there. That is why 
brahmamimamsyam eva. Vipratipatti means viparita pratipattih. This error being there, you 


Brahma. Pūrņarı Brahma sarvakaranam Brahma i$oaro'ham iti - that vakya is not understood 
by me. Visaya prayojana adhikari pratipadyapratipadakasambandha are there. You cannot 
establish any other pramana than vedantasastra for Isvara. Once pramana is available you 
can assimilate with your logic, but mere logic cannot establish — because there is no linga. 
Sastra alone is the yoni for this. Sabda alone is the pramana for Brahman as jagatkaranam. 

« 1 afgard ofa faster: | 

Na | tadvisesam prati vipratipatteh | 


Brahma asti prasiddha as 'I am’; that amness belongs to Brahman. Astitvam is only 
for satyar Brahman. Who told you there are other objects? Space, time, bhautikas — all 
these are only one Brahman. Every astitvam and everybody's astitvam are only one 
brahmanah astitvam. Every nama can be reduced to further namas, and every nama for 
which there is some kind of a rüpa, all this astitvam, is Brahman. Do not say that namariipa 
is mithya, namarüpa is satyam Brahma. What we call mithyd is a provisional assumption 
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that there are namariipas which draw their being from Brahman. We accept the pot and 
then talk about the ghatatvam. The ghatatvam asti means clay alone exists. There is no 
ghatatvam asti. Only clay exists, even where the pot exists. The potness is an incidental 
attribute. This is all satyari jnanamanantam Brahma. This is the visesapratipatti. 

Do not say there is a samanyaguna and a visesaguna for Brahman — like 'all trees 
and different types of tree'. Gunaih visistam dravyam bhavati — Brahman becomes an object. 
And every guna becomes guni, and you are always in trouble. Saméanyavisesa is all only 
from the standpoint of avidya. Because visesajfianam is not there, Brahman is not known, 
even though samanya is there. Samanyavisesa is kalpita, vipratipatti being there. 

Jeet Jaa AREAN spat TAT Grafen IRTA: i 

Dehamatram caitanyavisistamatmeti prakrta jana lokayatikasca pratipannah | 


Brahman is known from the 'limitless' meaning of the word and general jfianam, 
and from sruti saying ayam atma Brahma. There is apatatajfianam that by the knowledge of 
Brahman I will get moksa. A certain purusarthaniscaya is there. Interested in knowing 
Brahman or not, the fellow is interested in being free from duhkha. That he knows this 
moksa is in the form of knowledge of myself is a major jump from mumuksutvam. He 
contentions makes it clear Brahma is aprasiddham, visesatah aprasiddham. They call them 
schools of thought but they are schools of error. As a locus for a mistake, Brahma is 
prasiddham, and it is a mistake and therefore aprasiddham. 

Ordinary people, prakrtah, and those with no sastrajfianam tend to be followers. 
Even a madman will have a following. The caitanya visista deha is taken to be atma by 
ordinary people and by Lokayata Carvakas. Lokam is a technical meaning for a pramana. It 
is a pramana other than Veda and other than what is dependent on Veda - smrti. 
Lokapramana is atiriktapramana — perception. When the body is alive and conscious, atma 
is there. When everything is gone, atm is gone. The Lokayata thinks caitanya is a visesa to 
the deha. He misses the main thing. He takes the body as the atma. The sthülavipratipatti is 
a huge vipratipatti. Nevertheless it is more solid than the schools that have ghosts floating 
around after death. 

aiaa vEeTesreHequt pep geged | freni AENA: | 

indriyanyeva cetananyatmetyapare | mana ityanye | vijfianamatram ksanikamityeke | 


Other Carvakas hold that the whole body is an indriya, a sense organ centered on 
the pervasive sense of touch. For them, this is what is cetana. The body is a conscious 
being. When the indriyas function, there is atma. This Carvaka is closer to saying that 
prana is the atma. But his position does not interfere with yavat jivet sukham jivet. Others 
take mind to be atma. When the mind nasta, ātmā nasta. In sleep, ātmā is there as a 
potential thinker. The one who thinks this is also a Carvaka. 

The Vijfiánamàtram is the flicker school of thought. This is the Ksanikam, Yogacara. 
It is pure vijfianam — we can say that too: vijfianam anandam Brahma. Vijfiana rüpa is atma. 
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But this Yogacara fellow says it is vijfianamatram ksanikam. He is avaidika; he does not 
accept the vedapramana, does not accept sabdapramana. They have their own reasoning 
and end up with momentary consciousness. Like time, momentary consciousness obtains 
in this moment and is gone. How many moments are there in a second? That is how many 
consciousness flickers there are. Really, what they are calling oijfianam is ortti. Vrtti is 
ksanika; that is why you can see motion. They can observe ksanika, but they think the 
observer too is ksanika. For them there is no such thing as saks7, witness consciousness. 
They say the thought that there is any reality to selfhood is not true. It is a delusion. They 
say seeing through that delusion is moksa, nirvana, nibanna. They don't have a repha. 

They say that atma itself ksanika. Nirvana is understanding I am ksanika. They say 
an intimate realization is enlightenment, but it is not clear how it comes. You sit under a 
tree. You watch the mind. There is moha in this. How can they say that ksanikavijfiana 
rüpo'ham? To say this you must have vijfianam. You must have consciousness to say that I 
am ksanikah. The obtaining flicker of consciousness cannot know that it is a flicker. It 
flickers away without enlightening the next one. What pramdana allows you to say you are 
a flicker? You say it is intimately realized, but your argument does not stay. Yogacara, 
Sautrantika, there are a number of groups. One fellow accepts the external world exists as 
ksanika. Another, Yogdcara, says there is no external world, only your internal thoughts. 

One fellow says the wind moves the trees' branches. Another says the branches 
move the wind. The enlightened third fellow says only the mind moves. It is all bluff, I 
tell you, putting people on a spin. You read these things and feel whaaa. 

What is it you have in your right hand? 

A lamp, Sir. 

Drop it... What is it you have in your left hand? 

A lamp, Sir. 

Drop it... What is it you have in your hands? 

Nothing, Sir. 

Drop it. 

Enlightened. It stuns your buddhi, and you like to be stunned. A categorical 
buddhi gets bored; while you are either here or there, you find life is somehow always in 
between. Is this true or is that true? Do I go here or there? You choose the golden middle. 
The truth does not lie in the extremes. But how do you find out what is the middle? You 
become a puppet of an effusion of words. You stun the buddhi with the clap of one hand. 
How? When you are enlightened. All humbug: I think, therefore the world is there. This 
is subjective idealism, and it is not clear thinking. There is no Isvara, and neither can the 
fellow say how he himself got there. There is no way that ksanikam consciousness can 
know it is ksanikam. 


spare | 
Sünyamityapare | 
This is also Bauddhah. Sünyam is what they say is between two flickers of 


consciousness. Sünyam is their grand ground, and what this is, if you say anything, it 
ceases to be Sünya. What is this 'it? 
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He says, "This is siinya. Yes, this means I am siinya." 
If they just saw it properly, this does not mean I am nothing, it means nirguna. 
This is atma, all-knowing consciousness. 


oO DNA as * CONN ~ MM ~ : SOON C. CS LC. 
aka RaRa: GAN Hat ARHCAR | Hitha HAS aA dede d AR: 
iN : SA An NA l = a bat Re - 
Asti dehadivyatiriktah samsari kartā bhoktetyapare | bhoktaiva kevalari na kartetyeke | 
asti tadoyatirikta isvarah sarvajfah sarvasaktiriti kecit | atma sa bhokturityapare | 


Even though this Brahman is prasiddham as atma, even though it is pürnari Brahma 
and nirgunam satyam, Brahman is the locus for vipratipatti. Incomplete knowledge 
becomes erroneous knowledge. Atma is a sitting duck, available for committing an easy 
mistake. That is why the mistake is universal. Atma is adequately known and adequately 
unknown. Nobody is a sole proprietor of ignorance. You are not condemned for not 
knowing. You start your life with not knowing. Not knowing ‘atma being Brahman' being 
there, one has to know. Naturally prakrtah janah make the mistake, and seemingly 
thinking people make special mistakes. Mistakes are made without pramana, and mistakes 
are made looking at the pramana. Mistakes outside the pramana, outside srutismrtipurana, 
are vedabahyah. Loka alone is their pramana. These are the Carvakas. The Sünyavadin and 
the Vijfianavadin are also vedabahyah. 

Now we will start the vaidika. These are our anukulasatrus, friendly enemies who 
fight like anything. They are not dehatmavadins — they accept Veda and punyapapa and 
karmakanda and devatas. These are the Püromimarisakas. They say dehadi vyatiriktah. They 
say the the stilasiiksmapranadi deha is vyatirikta from ayam jiva. The jiva is distinct from 
the body-mind-sense complex, the karyakaranasanghata. Jiva is the one born into this body, 
who gives up this body, who is a ihalokaparalokagami. He is a samsari. By doing good 
karmas he should pile up special punya and earn the longest possible easy stay in heaven. 
The longest stay in heaven is called moksa. This same view is held and told in the Arya 
Samaj book by another Swami Dayananda Saraswati. He was no mean scholar, wrote a 
bhasya on the Veda, but his take on Vedanta was not well founded. 

These are piirnavaidikas and they have sraddha in the Veda, more in the Karmakanda. 
They say the jiva is sarisari, the one who is born again and again and dies again and again. 
Samsaritvam is real, and the only relief is moksa through karmaphala. They say it is 
heavenly anityaphala, it has apeksika nityatvam, it is amrtam, this is moksa. The 
dehavyatiriktah samsari is karmakarta and phalabhokta. The karmaphala is heaven going. His 
amrtatvam is only svarga. They quote Upanisad to defend and support their contention that 
doing karma for a hundred years comes before renunciation and sannyasa. They do not 
believe in avatara and all that, but when it is convenient they will quote from these. These 
are the Pairvamimamsakas. 

Bhoktaiva kevalari na kartetyeke. Now the Sankhya — purusa and prakrti. He says 
purusa is the atmà and is many. Atma is not a kartā, he is only bhokta. Prakrti is everything 
and is one. Prakrti is called pradhanam and it is jadam jagatkaranam. It consists of three 
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qualities, gunas sattvarajastamamsi. Sattva accounts for intellection, emotion, desire et 
cetera. Rajas accounts for all activities and ambitions et cetera. Tamas accounts for the 
jadatmakajagat and dullness and idleness such as sleep. The pramana prameya vyavahara - it 
is all done by prakrti. The purusa is only bhokta and has nothing to do with prakrti. The 
person who knows he is free as purusa is free from karmaphala pinyapapa. If you are 
aviveki, you are affected by karmaphala. This is the Sankhya, Kapila's Sankhya. 

The Yogis, yoginah, are Sesvarasankhyas. According to them ātmā is not a kartā and 
purusas are many. They say the jagat cannot be created by mere pradhana. When the three 
qualities are in resolution, sambhava, samya avastha, equilibrium, it is called pralaya. That 
is the unmanifest condition. Physics talks about a state of equilibrium when the strong 
force, the electro-magnetic force, gravity, and the weak force could not do anything 
because of the extreme temperature. Then, for some reason the scientists do not know, 
the temperature went down and the forces became active and created the elements and the 
galaxies and so on. As the activity of the stars increased, the forces again reached an 
equilibrium and a temperature which sustains the universe as we enjoy it now. 

The Sankhya figured out a few things. He accepted the samya avastha and said that 
a disturbance starts the creation. The question is who did the disturbing. Svayarı 
jadapradhana cannot choose to disturb. Purusa is asangah. The jadagunas cannot rub each 
other. The Yogis, Sesvaras, say there had to be an Isvara. Sankhya itself does not accept 
Isvara. Patafijali's Astangayoga philosophy follows the Sesvara to some extent. Bhasyakara 
addresses the Yogamatha that was there at that time. For them, Isvara is sarvajfiah 
sarvasaktih. 

Others, apare, the vedantinah, say Ivara is bhoktuh svariipah, bhoktuh atma. 


ud seal esferas graders: Ged: | 
Evam brahmavo vipratipanna yuktivakyatadabhasasamasrayah santah | 


The many contentions, vipratipatti, get that way being dependent upon yukti and 
vakya. Theirs 1s yukti abhasa, seeming reasoning. It is a reasoning full of holes. They quote 
abhasa vakyas, vakyas they can turn to their false interpretations. They take them out of 
context, not knowing the real vivaksa. To cover themselves they use the language of nyaya. 
Their pot is ghatasabdavacyadravyabhavapratiyogi — the opposite of the absence of the 
object that has the meaning of the word pot. He says this and makes you feel as though he 
is a logician. He creates a false logic and bases a whole system on this logic. 

aera Blears fetsraeresteecdarei sim i 

Tatravicarya yatkificitpratipadyamano nihsreyasatpratihanyetanartham ceyat | 


If anyone accepts any one of these views without brahmatmavisayavicara he slips 
away from nihsreyas, moksa, the absolute good. He slips away from purusartha and will 
get what he does not want. Therefore this brahmamimamsasastra is begun. 

The tika says Nyayaikas will accept Isvara. The Nyayaikas will establish Isvara 
through a kind of logic: idam jagat sakartrkam karyatvat ghatavat; kartā asti. He will 
establish a karta. He will not say who told him the jagat is a karya. He cannot say why 
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there are not many kartds. His logic is a donkey; he can always put one more bundle on it. 
He also accepts that atma is kartabhokta. Pairvamimamsaka has no Isvara. Koti means a point 
of view. 

Bhasyakara shows us the vipratipattis and shows us how they tend to dismiss each 
other. As a result, we need not dismiss them. Each koti is an adversary of the others, and 
they knock each other out of the ring. The dehatmavadi is dismissed by the indriyatmavadi. 
The manah atma koti dismisses that. Then the ksanikavijfianam and the siinya atma. These 
are all avaidikas. 

The Mimamsaka tarkika says kartabhokta, and the Sankhya says no kartā, only bhokta. 
The Yogimatha says there must be an Isvara to disturb the equilibrium of the gunas and 
create. If you analyze, you see the progression of kotis gradually works its way closer to 
Vedanta. Vedanta says Iévara bhoktuh atma. No doaitakoti comes close to advaita. Every koti 
ends up in dvaita alone. Atma is svarüpa, called saksi from the standpoint of the 
antahkarana. The bhoktuh svarüpa is saksi. The saksi atma is the svarüpa of Isvara also. 
Isvarasya svarüpa is bhoktuh svarüpa. Saksi atma is nothing but caitanya, the svarüpa of the 
jiva and of Isvara. Therefore bhoktuh atma is i$varasya atma. The bhoktrtvam and the 
isvaratvam are both mithya. They are of the same order. That is why it is all real. That is 
why it is advaita. 

The tikà gives us a taste of the false reasoning and the selective use of srutivakyas 
by the kotis. Because the I sense is in the body, the prakrta say atma is the body. Atma is 
the deha is false reasoning supported by abhdsavakyas: sa và esa puruso'nnarasamayah ityadi. 
The indriyas and mind are not atma. Even though they quote the vakyas they take out of 
context. Asad eva idam agra asit — many Upanisads have vakyas like this. The Yogis and 
Sünyavüdi have their vakyas picked out too. 

The body cannot be the atma because it is a product of the five basic elements. 
Neither can atma be born out if the siiksmabhiitas. Being objectified by you, ahankara na 
atma. It will be shown that all the srutivakyas quoted by the vipratipattis provide no basis 


Uttaramimamsa is to be begun. That is the 'tasmat' here. 


TASS Aara dakar Psa Fea |di 


nihsreyasaprayojana prastüyate || (1) 


Tikakara says there are virodha pratipattis and their ideas about various ways to 
moksa. In which mata he has got sraddha, the mumuksu will gain that end. It is like a moksa 
buffet. There is crab, there is salad, and you can graze. Why start brahmavicara? 

The problem is we say moksa is already you. What choice is there? A gained 
moksa is not moksa. That atmà is Brahman is knowledge not found in any of the kotis. A 
kind man offered a blind man some help. The fellow who offered help happened to be 
blind too. This is the help offered by the kotis. Knowing the atmà to be other than what it 
is is like falling into a dark, dry well. If you commit a mistake against the limitless, your 
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loss is limitless. A thief robs whatever you possess, but this fellow who recognizes 
Brahman differently manages to rob himself. What kind of papa it is to steal all your own 
treasure. To determine and know what is the nihsreyas phala, the vedantavicara is to be 
undertaken. This is how it is in the final conclusion, in terms of reality, vastugatih. Do not 
take my word for it. See what the Upanisad says about atma being already muktah. Do 
vicara and analyze what the others say. See the grand canyons in their logic. 

There has been a fourfold explanation on the part of the bhasya, four varnakas, four 
sections. Four topics were discussed by Bhasyakara for the first sūtra. The first was the 
introduction: bandhah adhyastah — therefore visaya labha. Knowledge of the adhisthanam 
releases one from the bondage superimposed upon the atma. The adhyasabhasya connects 
to ‘athato iti'. The second section is visayadi sadbhavat — ghatartha or aghatartha. Has 
Pairvamimamsa analyzed the entire vedasastra? The third section was adhikari labha. The 
one who has antahkaranasuddhi is the one who is qualfied for the end to be achieved in 
terms of knowledge. The final section is apataprasiddhi — Brahman is not known totally. 
There is general knowledge gained by looking into the word 'Brahman' itself, an 
kartavya. The first sūtra talks about why the mimamsa of the vedantavakyas is to be done. 

Prastüyate, arabhyate. Tasmat - we have already covered the brahmavisaya 
prayojanadi. Brahma is anadhigatam because it is anyapramana avisaya. Brahman is not 
going to be objectified; it is that because of which anything is objectified. Without 
brahmatma there is no knower. Jagatkaranam Brahma cannot be arrived at by any pramana 
you have. Aparoksatve sati brahmanah anadhigatam. Sabdaika vedyatvam asti. Brahmanah 
vedantavedyatvam — Vedanta alone. There is no other way. Brahmavicarah kartavyah. 

This 'no other way to be known' is not understood by people. The spiritual pursuit 
is a circular pursuit because after fifty-five years you are at the same place. It is trivial 
pursuit. A bullock team pulling a oil expeller all day makes more sense even though it too 
comes back to the same place. The resolution of the pursuit requires a pramarna not within 
the ones we have. Pramatuh svartipatvat the means of knowledge you have cannot go 
there. Pramata pramanam prameyam are all three brahmarüpa. Every object you objectify is 
Brahman. The means of objectifying is Brahman. The one who objectifies is Brahman. And 
Brahman transcends all the three. While all the three are Brahman, Brahman is free from all 
the three. No pramata can understand this through any pramana he has. Apataprasiddham 
asti brahmanah. It is known in a way because of its root word meaning, because of 
vrddhavyavahara, because it is atma, and because sastra tells you about it. 

Upanydsa means proposal, statement. Vivaranam means explanation, description, 
unfolding. The upanyasas that we had in the beginning - the adhyasa siddhi, whether there 
is an adhikart, the possibility of moksa, atma is Brahman, jñānād moksah — tell us that the 
Sastra avagama takes place by sastravicara, by mimamsa. This sastravicara is pūjitah, blessed. 
And from all those words, athato, you get the start of the vedaintavakyamimamsa. 

Every one of the nyaya kotis is wrong. If the basic assumptions are wrong, what 
kind of view of the reality of the world will you get? Their means of measurement are 
defective. There is no blessing when you look at Vedanta through such distortion. It is 
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challenging enough to deal with the universal mistakes made in linguistics and 
observation; we do not need to add more mistakes. The sastra comes from a structure 
based on careful perception and solid inference. This is where to look, not at a strung out 
logic and misleading explanations. 


Bhasyakara says this. Don't create a system which is a virodhi to Vedantah. False 
arguments have to be seen false, and that requires tarka. Reasoning that points out the 
fallacies in our own reasoning is what we require in Vedanta. Vedanta is not established 
by reasoning; it is itself a pramana and does not require reasoning. You analyze the 
vedantavakyas to find out the tatparya of the sastra. Those who argue against this tatparya 
should be recognized as vedantavirodhi. There are many things in grammar and in the 
Sankhya which help us with the reasoning. Even the nyaya fellows may have something 
useful for us. We go by the mimarisa which has the support system, upakaranam, of all 
forms of reasoning not opposed to Vedanta obtaining in all disciplines of knowledge. 

Moksa has been taken up by all the vipratipattis; Bhasyakara uses the word nihsreyas 
so that there is no argument. This is abadhita nihsreyas that, once proved, cannot be 
negated by anybody. Nihsreyas is the purpose, the prayojanam. Four topics are already 
analyzed: adhyasa siddhyà visayadi sadbhavat; agatarthatoat — Brahman is vedantavisaya as 


something one can do. It is only a Jaksana. It starts the whole thing and goes away. What 
results is vicarah. 

The sütratmakasastra, Mimamsasastra, starts by itself with the first sūtra. It is 
within the sastra. It has its origin within the sruti alone. There is connection with 
vedasastram. Sravanavidhi is there. Sravanavidhi is in the vükya ‘atma vare drastavyah 
Srotavyah mantavyah nididhyasitvayah'. The first chapter of the Brahmasütras is 
vedantavakyavicarasravanam. The second chapter is mananam, all samisaya nivrtti, up 
against the vision of the sastra. There is connection between sruti and sütra. 
Vedantavakyavicarah sravanavidhi. Praptavicarah is undertaken in this first chapter. That is 
why it is called samanvayadhyayanam. Where samanvaya? Jtvesvara aikye samanvayat. The 
first two chapters deal with the real visaya. Just as with study of the Veda, you go beyond 
the vrddhavyavahara understanding. Adhyayanavidhi and sravanavidhi are there. There is 
anavadhanam, no dosa. It is anavadyam. 

Without knowing what is this Brahman, there is no question of vedantvakyavicara. 
Therefore Brahmasitrani. This is the one topic here. Once the brahmalaksanam is there we 
can do vicara of Brahman. Is this the Brahman you have heard about or is Brahman 
something else? The brahmalaksanam will be defended in the sastra. The second sūtra is 
brahmalaksanam. There is a doubt as to whether there can be laksanam of a Brahman that is 
beyond words, and there is the expectation of kim tad Brahma. Let us look at the ratnamala 
for the second sūtra. 


laksanam brahmano nasti kim vasti nahi vidyate | 
janmaderanyanisthatvatsatyadescaprasiddhitah || 
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brahmanistham karanatvam syallaksyam sragbhujangavat | 
laukikaniva satyadinyakhandam laksayanti hi || 


The first Brahmasütra is called jijfiasadhikarana. The second is janmadyadhikaranam. 
The third is sastrayonitvadhikarana. The fourth is samanvayadhikarana. The question here is 
brahmanah laksanam. From the first sütra, brahmasabda has adhikara all over. The Brahman 
is anuvrtti. The whole thing has only this one topic, brahmajijfiasa being there. 

For this jagat, the creation is out of that Brahman. This is the definition of Brahman. 
There is a doubt raised. Is Brahman available for definition? 

Parvapaksa: Laksanam should be able to distinguish an object from other objects of 
the same species and from every other object. If Brahman is a unique object, you have to 
point out the special feature by which Brahman can be distinguished. You have already 
dismissed all possible gunas for Brahman. Laksanam nasti. It is known that smell is the 
special quality of the earth; no other mahabhüta shares this quality. There is no such 
special quality for Brahman. And there is no other Brahman there to provide laksanam. 
Sajati and vijati are not there for Brahman. Why don't you say that paramanus or pradhanam 
or Sünyam account for everything? Certainly sastra talks of karanatvam. If there is creation 
and sustenance and destruction from some thing, it cannot be something like Brahman. It 
must be one of these causes other than Brahman. Your Brahman is nirgunam, and from 
nirgunam sagunam cannot come. A world full of attributes cannot come from that which 
has no attributes and does not change. The cause is always found in the effect. We know 
this word satyam, but how does this word relate to something avacyam’? Whatever this 
word 'satyam' means is not known to us - a something unavailable to words. The object of 
a word is always finite. What laukika words can reveal your Brahman? Your words, 
evening knower and known, are useless for us. There is no knowledge of Brahman 
possible. Your Vedanta has no meaning at all. 

Siddhanta: Even though Brahman is free from change and desire and quality it has 
jagatah karanatvam. There is no anyam. Whatever else you say is karana has its cause in 
Brahman. How is it possible for saguna to caused by nirguna? Just as a garland, srak, can 
be a snake. Just as a dream jagat is there for you in sleep. It is superimposition upon the 
vastu alone. The tatasthalaksana for Brahman is that which even though other than Brahman 
points out the vastu — like the treebranch tip that points out the moon just beyond. 
Bodhakam is there. Vyavartakatoam is there, and the treebranch can distinguish the object 
moon from everything else. Having pointed out the moon, the branch goes away. That is 
tatasthalaksana. 

Samukhya samanadhikaranyam and badhayam samanadhikaranyam are the two form 
of samünüdhikaranya. There is a samanadhikaranyam there in the tatastha. When we say 
jagatkaranam Brahma from which all have come’, the entire idam jagat sarvam khalvidam 
Brahma. If the creation is considered to be mithya, if jagat and Brahma are one and the 
same, if you say Brahman is jagatkaranam, then the samanadhikaranyam between the jagat 
and Brahman is definitely badhayam samanadhikaranyam, like a discarded garland that you 
take to be a snake. 
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Idam jagat Brahman. The karanatvam here is vivarta upadana karanatvam. If there is 
only one laksanam, then that one karanam must be either upadana or vivarta. If Brahman is 
only the material cause for the jagat, it becomes inert, jadam. And then this inert Brahman 
material has to be delivered into the hands of a supreme being who fashions this jagat like 
you make a roti. What is the Brahman here? Since no specific Brahman is mentioned in the 
second sūtra, you should think of Brahman as nimittam. If you take 'yato va imani bhütani 
jayante' as Bhrgu did, you understand anandam Brahma. Is that cetanam or acetanam? The 
cetanatvam is included there. 

We will show that Brahman is both nimittam and upadanakaranam. Nirgunatve' pi 
sati upddanatvam brahmanah. If a sagunam Brahma underwent change to become this world, 
there would be no moksa. Without change, Brahman has undergone change. Without 
changing it changes. Adhisthanatvam is there for Brahman. There is no connection 
between the snake and the garland, between the aropita and the adhisthana. The snake is 
the laksanam for the laksya garland, and there is no real connection. This is the tatastham. 
The snake is not a guna of the garland, but at the same time it becomes the laksana. The 
snake is non-separate from the garland and the adhisthana can be pointed out. This is the 
same for the karya jagat and karanam Brahma here. This is the whole setup, a satyari mithya 
connection. Any other karanatoam will not work - the karyakaranasambandha will not be 
there at all. There will be no advitiyam Brahma and no sarvatmabhava and no samsarad 
moksah. With janmadyasya yatah you get karyakaranaprakriya. You have to present Brahman 
only as Isvara, and then the abheda can be pointed out. The janmadyasya yatah sūtra will 
bring in all the /aksara from all the vakyas. 

We need not give a reasoning for establishing the satyam mithya situation. But we 
will give reasons that point out the fallacies in the reasoning of others when they propose 
paramanus and pradhanam and other karanas. Even though Brahman is not the padavacyam, 
the immediate meaning of a word, Brahman can be revealed by words alone. Without 
giving up dhatvartha, words will imply the meaning. With their dhatvarthas, in terms of 
pure existence, unconditional knowledge and limitlessness, the words will be useful. This 
Brahman is not an existent object like anything else you say exists. 

Any object of buddhipratyaya you commonly say is satyam. You say it exists. That 
is the satyam for us in general. Here, pratyayavisaya is not satyam. Here, for the visaya and 
for the pratyaya and for the one who is the knower, for all three, that which gives 
existence to all of them is the satyam we are talking about. The root meaning of existence 
is retained, while all possible limitation is knocked off. The satyapada becomes laksana of 
laksya Brahman. When we say Brahman is beyond words, we understand it is beyond the 
immediate meaning of those words we use. The vastu is revealed by laukikapadani, but 
those words are specially used. We knock off the restricted meaning of words, including 
the words anantam and jfianam. It is the abstract sense of the dhatvartha that we keep to 
point out consciousness. By laksana we get past the limitations of the words. These words 
are used in a technical manner by a person who knows what he is doing. These words, 
words such as suddham buddham nityam, all negate what Brahman is not. 
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We do not go for alaukika words. Unknown words cannot define. Known words 
alone can define, but not from their immediate meanings. That is why you require a 
teaching situation. Akhandabrahma, jijnasyam Brahma, is not separate from you, from the 
This jagatkaranam Brahma is karanam when you are defining; it is karanam when you 
understand it is not the karya or karanam; it is karanam when it is both karyam and karanam, 
and when it is both it is neither. That is the tatastham. 
not a philosophy. All you have to do is knock off all the notions you have about yourself 
and the world and reality. Moksa is purusartha. Brahman being jagatkarana becomes Isvara; 
the content here is both spiritual and religious. It is a desirable change that you bring 
about in yourself in terms of vision here. Everybody is trying to change anyway, but if 
the change is basic, it is spiritual. Brahma vicarah kartavyah. For that you need the pramana, 
Brahma avisayatvat. Therefore vakyamimamsa is done here. 

set RaRa Age Reet Grecia ae WTR: 


bhagavansütrakarah - 


Janmadyadhikaranam: Second Brahmasütra: HAIA Ad: Il 
janmadyasya yatah My (2) 


What kind of laksana does Brahman have? Vyasa is here addressed as Bhagavan. 
The whole Sastra can be said to be centered on this one sūtra. The first sūtra began the 
inquiry and established the need for the vicara. The connection is made to what begins 
be done for the sake of brahmajfianam. The connections are made between the student and 
the sastra, and between vicara and Brahman. The sastra has to be known as it is; tatparya 
niscaya must be there. Then, with the kind of reasoning that helps you understand the 
Sastra, you see whether it is true or not. 

Between Vedanta and Brahman there is pratipadyapratipadakasambandha. Between 
brahmajnanam and moksa there is sadhyasadhanasambandha. Brahma is to be understood by 
vakyavicara, pramanavicara, because there is no other way of knowing this. The 
brahmapramana are the pramanavakyas and the yukti. To begin the inquiry, the laksana is 
given. You cannot just ramble on about Brahman. Showing his reverence to Sütrakara 

The third sūtra says sastrayonitvat. This is the defense of the laksana, all the way. 
The third sūtra is properly read as both bahuvrīhi and as tatpurusa. There is a double 
meaning for the sastrayonitvat. Brahman is the source of the sastra, and Brahman is known 
only through the sastra. Brahman is both jagatkaranam and sarvajfiam. Brahman is 
jagatkaranam sastrayonitvat, because Brahman has sastrayonitvam. And you can say 
‘sarvajfiam Brahma’ sastrasyapi yonitvat, karanatvat, because sastra is the means for that 
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Brahman knowledge. In the fourth sūtra, knowing Brahma is sarvajfiam and jagatkaranam, 
all the vakyas resolve in tadbrahmahamasmi. Tattu samanvayat. All the upanisadvakyas 
resolve in revealing "This Brahman is what you are' alone. The fifth sūtra — iksateh 
nasabdam — says that pradhanam and any other proposed cause is not karanam because they 
are acetanam. All the siitras that follow the second sūtra defend janmadyasya yatah, the 
laksana sūtra. The brahmalaksana well defended means you are a jfiani; it means there is no 
longer apatajfianam. 

The aksepa began by saying that vedantasastra need not be started because moksa is 
not possible by knowing Brahman. That objection was negated in the previous adhikarana. 
no way of knowing this Brahman and no use for starting the sastra. He says there is no 
such thing as brahmajfianam. 

The vedantavakyas that give the laksana of Brahman, the words that point out 
without vagueness or omission, that unequivocally define Brahman, that reveal Brahman, 
are called spastalingavakyas. They clearly point out Brahman. They don't point out a 
manifest Brahman. In the samanvayadhikarana those vakyas talk only about parambrahma 
which is you. They have their connection in revealing this Brahma is you. 

There is sangati for pada, for samanavayadhyaya, for Upanisad and Mimamsasastra, 
and for adhikarana. The visaya for the janmadyasya yatah sūtra is the Upanisad vakya 'yato và 
imani bhütani jayante'. You know this because the sütra reveals it by linga. 'Yatah' and 
janmadi' are there. 'Asya' is that "imani bhitani'. 

Three words are there: janmadi asya yatah . This is the whole sastra here. This is 
‘idam' of 'idam agre asit' and of 'sarvam khalvidam Brahma' and of 'yadidam sarvam ayamatma' 
and 'idam ksetram Sariramf . This is 'esa' of 'esa puruso annarasamayah'. This esa includes 
everything, this entire jagat. From whom the creation of this jagat has happened is 
tadbrahman. 

Parvapaksa: Janma et cetera are the dharma of the creation. This dharma cannot be a 
laksana for Brahman. Definitely it cannot be svariipalaksana, and it cannot be tatastha 
because there is no connection between Brahma and the jagat. You can say the ghata is a 
laksana for mrt, and the snake for the rope, because there is an obvious superimposition. 
But creation belongs to the jagat, not to Brahman. How can you say that jagatkaranam 
Brahma is both nimitta and upadana for the creation? You have no example to support this. 
You have no anumana that allows you to say that the material is also the maker. 

You say that Brahman is to be understood. That is your pratijfia. If so, you need 
anumana to eliminate all doubts. If there is no anumana to help me, or if what is presented 
is against anumana, the srutyartha cannot be arrived at. Brahman is not paroksa like 
agnihotra, it needs to be understood. I need to clearly know what sruti says about 
agnihotra, but anumüna is not important in that knowledge. I need atyanta understanding 
of Brahman, immediate, aparoksajfianam. I need anumana for that. The meaning of the sruti 
has not been established at all. 
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Do not tell me that Brahman is nimittopadanakaranam. If you were to take either 
one of them you could find many pertinent examples. We can make a reasonable case for 
either cause based on anumana. But the non-duality of Brahman cannot be established. If 
it is upadana it cannot be nimitta, and vice versa. There are always two causes. By 
understanding the karta you do not understand the material. 

Siddhanta: Brahman, which is the very nature of the atma, is beyond your 
perception and cannot be arrived at by anumana. Brahman is sastravisaya, why do you 
bring in anumana here? Anumana can be used to knock of conclusions based on previous 
anumüna. Anumana is human inference based on sensory data — either witness perception 
or sense perception. The subject matter here is atindriya and provides no data on which an 
inference can be made. 

There is a drstanta. The drstanta is sukham. Your pleasure is born out of you and 
provides the sattvaguna change in your antahkarana. The kartā is you and the material is 
you also. Your dream is an even better example. There you are the upādānam and the 
nimittam also. With the mayopadhi, Brahman is both causes, sarvajfiam and sarvasaktimat. 
The drstanta is there and we do use anumana. But at the same time, Brahman is to be 
revealed by sastra. This is why knowledge stays. What is revealed by sruti cannot be 
negated at all. As revealed by nirdosa sruti, both causes are there. It is nirdosa because it is 
not born of any purusabuddhi, not born of any speculation. You can say it is revelation, 
but this is not a matter of faith. What sruti says cannot be shaken. It is revealed to the rsis 
alone, knowledge that is coming down to us. It can be well established. This is the 
introduction to the janmadyasya yatah sütra itself. 


Sankara bhasya: 
sreteafenafaedfet TRA TEAMS | THATS Semi: | 
Janmotpattiradirasyeti tadgunasamvijfiano bahuorthi | janmasthitibhafigam samasarthah 


Janmadi' is a bahuvrīhi. Janma adhih yasya — the jagat for which janma sthiti bhanga. 
In a tadguna samvijfiana bahuvrihi, the visesanas are with the fellow. In the atadguna 
sarivoijfiana bahworihi the visesanas are other than the fellow. Janma sthiti bhanga are 
samahara dvandva, and all are with the jagat. If you take it as atadguna, you have 'the jagat 
for which janma is the beginning’. The creator would be separate from sustenance and 
destruction, a babysitter. Instead, all the three are included in the jagat, and you bring in 
the word 'Brahman'. Therefore you have the laksana: Brahman is the cause for the jagat 
throughout its manifestation. 

The sütra tells us Brahman is the cause. Abhinnanimittopadanakaranatoam is not 
is given here. There is a connection between the sastra and the mimamsa. Therefore you 
have to bring in all the vakyas that describe Brahman as the karanam. Satyam 
jnünanmanantam is the Taittirtya svarüpalaksanam of Brahman. We see there too the vakya 
‘tasmadva etasmadatmana akasassambhitah'. This cetanam Brahma is alone the cause for 
everything. In the vakya the paficami is used apadane. The apadana use is jadi kartuh, 'out of 
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which a creation takes place’. It can be taken as either nimitta or upadana karanam. Here, 
nimitta is appropiate because upddana is not mentioned. Even so, upadana is understood 
because ‘anantam' is there for 'tasmadva etasmadatmana'. We infer the upadana karanam. 

'Yato và imani bhütani jayante' can be taken as either karanam. When it says 'yena 
jatani jivanti', the trtiya could say that there is a maker in Vaikuntha giving orders for the 
different beings to be born. By his mandate there would be upadana. Ramanuja and 
Madhva will give this kind of argument. Then the sruti says 'yasmin prayanti 
abhisamvisanti'. This makes it clear. When the pot is broken it does not go and fall into the 
potmaker. Here the 'prayanti abhisamvisanti' vakya definitely reveals upadana karana. Then 
there is completion in 'anando brahmeti vyajanat'; Brahman is nirnita for Bhrgu. The one 
abhinnanimittopadanakarana is praptam. 

In the same Taittirtya the sastra says 'tad aiksata' and 'so akamayata'. This Brahman is 
equated to atma. Atma that is satyarit jfianamanantari Brahma, clearly indicated by the 
masculine gender, is the creator. He saw; he desired; he created; he entered. He himself 
became everything — therefore abhinnanimittopadanatvam. The third Brahmasiitra presents 
general karanatvam, nimittopadana are inferred. Later in the first Brahmasitra chapter, 
sūtra 1.4.23 specifically presents both nimittopadana. By doing this it avoids contradicting 
the pratijfia and the drstanta. The pratijfia is Chandogya ‘yasmin vijfiate sarvam vijfiatarii 
bhavati . In order to know that knowing which everything is as well known, that cause 
must be both nimitta upadanam. The drstanta is 'ekena mrtpindena sarvam mrnmayam 
vijfiatam syat'. If one clay pot is understood properly — what it is all about — satyam is what 
counts, and mithya does not count. There Brahman is said to be nimittopadana karanam. 
The laksanam of Brahman, in terms of Brahman being cause for the jagat's creation, 
sustenance, and destruction, indicates not merely kartrtvam but nimittopadana 
ubhayarüpam. Brahman is both the agent of creation and the material for creation. 

Question: How can a Brahman that is nirgunam be karanam? What can come from 
nirguna? All the gunas of the karya should be found in the karana. How could there be a 
tangible jagat? Jijfiasyam is nirguna Brahma; in saguna Brahma there is no moksa. If a 
person's defining attribute is alpasaktih he will always be separate from pürna Isvara. Only 
if Brahman is nirgunam do I have a chance. The laksana does not reveal to me how 
nirgunam Brahman enjoys the status of karanam. 

Siddhanta: The laksana here is tatastha, like ropesnake. There is no snakeness in the 
rope. But still the snake is the laksana, because without the rope the snake does not exist. 
The snake you see is the rope. The silver that you see upon the shell is the Jaksana for the 
shell. But rajatatvam is not there in the sukti. Similarly, karanatvam is not there in the vastu. 
Therefore Brahman can be nirgunam, because karanatvam is only adhyaropita. Mithya is 
like that. The karanatvam is kalpita. Even though karanatvam is bhinna, even though 
karanatvam is not there for the Brahman; jagat cannot be without Brahman. With reference 
to itself, Brahman is free from adhisthana karanatvam nirgunatvat. Vivarta upadana 
karanatvam ityadi we get mayaya — kalpitari karanatvam, mithya ityartha. Kalpitam 
karanatvam, tatastham sadeva, brahmanah laksanam iti anavadyam. Nirgunam Brahma 
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jagatkaranam bhavati. Mithyatvam has to be there for the jagat. There is the place for you to 
introduce Mandükya's svapna drstanta. 

Janmadi asya yatah. For what is going to be said jagatah, the adipada brings in sthiti 
and bhanga. The neuter form of the compound reveals the samahara dvandvam — janma 
sthiti bhangam. Janma is the visesana for the other two. In a bahuvrihi compound, the 
meaning of the samasa is only one object which is the visesya. All the padarthas in the 
compound are visesas to that one. Another example is given, one where the visesands are 
other than the fellow — citragordevadattasya - citra gavah, different breeds of cows 
belonging to Devadatta. If he loses or sells the cows he is no longer citraguh. The 
compound indicates a person other than what the words in the compound convey. The 
napumsaka singular dyoti form of janmadi suggests the samahara. An aggregate in this 
construction will always use the neuter. Janma sthiti bhanga are treated as one thing; they 
are the visesanda. 

The sūtra form here employs a tadguna samvijnana bahuorihi. There are three 
members in the samása acting together as a guna and giving sarivijfianam, understanding, 
as to what is there. An example is Jambakarnah, the one with low-hanging earlobes. His 
big earlobes are the guna for this fellow and provide the referent for the bahuorihi. Here, 
janmakaranam tadbrahma. If you take just janma you omit sthiti bhanga and you do not get 
the full meaning of karanam. Brahman as the cause for only creation would mean there has 
to be someone else there to take care of that creation. Advayatvam and brhattoam would 
not be there for Brahman, and niratisaya Brahman would not be understood. For the 
creation, for the sustenance of the creation, and for the destruction of the creation the 
cause is Brahman. All three must be there for Brahman to be advayam. Together alone they 
make a laksanam for Brahman. The three-fold causal status is there for Brahman. That is 
how the compound is to be explained, dyotitah. 

Question: We understand this jagat as anadi, as having no beginning at all. How 
can there be a janma for the jagat? 

Siddhanta: It is a cycle. The beginninglessness is with reference to its cyclic nature. 
It is with reference to a given kalpa we can say this is creation, this destruction. 


aaa srffeisamdst sega T | 

Janmanascaditvam srutinirdesapeksam vastuvrttāpekşarı ca | 

We say creation is the beginning in the krama. You could take the unmanifest 
condition as the beginning, because in a cycle there is no real krama. We go by what śruti 
says. Based upon srutivakya that says jayante, an object first has to come into being. Then 
it is sustained, and after some time it is destroyed. It is all based on the object, such as a 
clay pot, having come into being. 

gfaridarediad Fat a sala Farle ste saa effusi saa | 

Srutinirdesastavat 'yato va imani bhütani jayante' (Tait 3.1) ityasminvakye 
janmasthitipralayanam kramadarsanat | 
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The statement of the sruti is 'yato và imani bhütani jayante'. The creation of all 
beings from that Brahman is mentioned first. Afterwards, 'yena jatani jtvanti'. That is the 
sustenance by Brahman. Then again, ‘yasmin prayanti abhisamvisanti'. This is the karana 
wherein all the karya goes back. We are told of the karanam for all three. There are two 
types of karana here. Somebody has to decide that this world which has come into being 
has to now be withdrawn. That is Isvara sankalpa, the nimitta karana. Brahman being the 
upadanakarana, it goes back to Isvara alone. The order given there is clear. 


aed cy - c aS : A C. L3 d 


Vastworttamapi, janmana labdhasattakasya dharminah sthitipralayasambhavat | 


The nature of all objects is the same. A pot or Devadatta's sarira has an existence 
by birth, a coming into being. Delo jayate asti vardhate viparinamate apakstyate vinasyati iti. 
For a vastu alone, the dharmi who has the dharma of creation, there can be sthiti and 
pralaya, longevity and disappearance. The order is clear. 

When Siitrakara is making a sūtra for giving a laksana to Brahman, what direction 
does he follow? First he looks at the mülasruti and makes sure the connection is there. 
The Siitrakara is not giving arambhavada like Kanada does with his paramanus and dyads 
and triads. Most theologies are arambhavada. There is no real arambha - since arabdham is 
mithya, arambha is also mithya. The mülasruti makes a statement with reference to one 
sarga, and based on that we say janitva sthitva viliyate. That is one cycle of the anadi 
cycling. We are not addressing aditoam here, we are trying to define Brahman by 
tatasthalaksana and point out Brahman as the cause for the beginning et cetera. This has 
been the padaccheda of janmadi, padarthah. This is how the sūtra is explained. 

What is the meaning of 'asya', the sasthi of idarnsabda? Generally, idariisabda has its 
meaning in pointing out something right in front of your senses. It conveys the meaning 
of the object. Bhasyakara asks what is not in front. Anumana is based on pratyaksa for the 
sáksi. The conclusion you come to is saksipratyaksam. Idariisabda has the capacity to 
convey everything that is witnessed by you. 


a‘ 
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Asyeti pratyaksadisannidhapitasya dharmina idama nirdesah | 


In the sütra, the asyapada, as a form of idarisabda, refers to that which is known by 
pratyaksadi. It points out the object which is near, present. What is the object here brought 
to the pramanas? One jagat. This entire jagat is the dharmi mentioned by the word 'this', 
asya. The entire ksetram is idarisabda. Whatever is within the framework of mayabhümi 
time and space is idaritáabda, nothing but Isvara everywhere. This idariisabda is always 
what is opposed to you, to aham. In order to knock off that divisive ahambuddhi, idam also 
aham. But you have to look at the aham differently, as being in one vastu alone. That is the 
trick. 

SEL Heer | 


Sastht janmadidharmasambandhartha | 
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Idamsabda is in sasthi, sambandhartha, the sixth case — janmadi kasya. Asya - asya 
jagatah, drstigocarasya, saksivedyasya, sarvasya. The asya is not qualified by a single object. 
The asya is general, samanya. Therefore sarvasya jagatah. Between the jagat and the 
janmadi there is a sambandha. The janma is connected to Brahman, yatah. 


Fa Sea BOTA: | 
Yata iti karananirdesah | 


Yatah is paficami alone, because this is laksana, apadana paficami. The word is yatah; 
it could also be yasmat. The yatah brings in the srutipradhanyam 'yato và imani bhütani 
jayante'. This is the mukhyasruti. This will bring in all relevant sruti - remember samavaya 
here. Adhikara is samanvaya. The connection is there between vicaryam srutivakya and 
vicaratmakasastra. The yatah sabda brings in the srutivakya, and by that you get 
tatasthalaksanam. That gives you the asadharanasambandha, the special as-though 
karyakarana connection. 

The as-though karyakaranasambandha cannot happen anywhere else. The crow 
that's sits on the roof and indicates Devadatta's house can sit elsewhere. But even though 
the jagat is not a part of Brahman, the jagat cannot sit elsewhere. There is no other way for 
the jagat to have existence, because there is only one existent thing; this is satyam. The 
jagat being mithya, it has no satta except the satta of Brahman. Therefore wherever jagat is, 
there indeed Brahman. Wherever visayanubhavam, there is caitanyam Brahma. This is a 
special tatastha, unlike the the crow who, when he flies away, takes the laksana with him. 
Svarüpe jagat nasti, the jagat being mithya ghatavat. 

The svariipa of the ghata is only mrt. In the mrt there is no ghatatvam. Similarly, in 
Brahman, which is the svarüpa of jagat, there is only the laksya of the words satyam 
jrianamanantam. There is no jagattvam, no karyatvam, no karanatvam there. There is no 
karanatvam or karyatvam of the ghata in the mrt. One is satyam; one is mithya. In the vastu 
there is no karyatvam or karanatvam. This is why it is called tatastha. But at the same time 
the laksana is there. The crow flies away and sits somewhere else, but the jagat does not 
go and sit somewhere else. That is why we switch from ropesnake. We switch the 
examples, such as from rope-snake to mrt-ghata, purely for laksanartha. The crow is not 
there for as long as the house is there. But here it is not like that; as long as this is there, 
that is always there. 

Yatah sabda brings in both all the vakyas and the svarüpa laksana. The 'yato và imani 
bhütani jayante' vakya does not give you nirnitam Brahma. Brahmanah svarüpa is not yet 
nirnita. Bhrgu has not finished his inquiry, and Varuna keeps teaching until nirdharita 


jijnasitam Brahma. That is why Bhrgu did not come back. Ananda pürnam anantarii 
Brahma is the svarüpa; this is that yatah. This means cetanam Brahma. And being that from 
which everything has come and back to which everything goes, satyari Brahma. Therefore 
satyam jfianam anantam anandam Brahma. 
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The jagat consisting of akasadi bhiitas looks nityam alone. Some say the jagat is not 
born at all. But the sasthi is there in the vakya, and therefore the jagat is born. We can say 
it is born for various reasons. Sruti is there. The jagat is born, it is put together, it is mithya. 
Assuming that the jagat is understood as having a creation in the cycle, the sastra moves 
on. But later it will be proved that the jagat is not nityam and it is born as a manifestation. 

Question: Whether you take jagat or janma as being the product, what is the 
connection with Brahman? The jagat is anadi and there is no sambandha to Brahman. Even 
if janma is there it is only for the jagat and has no connection to Brahman. What kind of 
jagat creation can be connected to Brahman? It is not Brahman’s creation. There is no 
laksanatvam for the jagat. It cannot indicate Brahman in any manner. 

Siddhünta: Karanatvam asti brahmanah, and that is the laksanam. This is what the 
sruti conveys here. By the word yat, satyam jñānam anantam anandarüpari vastu ityucyate. 
Anantam is anandam, but the word dnandam is very satisfying to you. Bhüsyakara cited 
anandat, therefore anandam brahmeti vijaniya. That is how anandam brahmeti is nirnita. 
Svarüpalaksanam is there — anandam; tatasthalaksanam is there — karanam. If you give only 
svarüpa, the connection will not be there. Someone will say the jagatkaranam is pradhanam. 
Here, by the tatastha all possible other causes are negated. Svarüpa will not tell you what 
all is this Brahman. You can say 'Hà u hā u, I am everything, aham Slokakrt' only when 
jagatkaranam has been told. You can say that only when you can say 'I am Isvara', when 
you understand the jagat is not separate from the karana. 

The tatasthalaksanam negates all possible other causes and the connection of 
Brahman to the satyam/mithya jagat. Then the svariipalaksanam lets you understand 
Brahman. That removes all the doubts and whether you are a sarısārī or not. That is how it 
has to be understood. Both laksanas are necessary. Then we have to establish brahmanah 
isvaratvam sarvajnatvam sarvasaktimattvam cetanatvam. These four must be there in 
Brahman. You have to explain at least two. 


AEA STD THe eurpaeurndashqeges Siqfeuaearste ftra 
TARA Saas Ad: qdsreqdsn: surdi dg Smp: | 

Asya jagato namarüpabhyar vyakrtasyanekakartrbhoktrsarimyuktasya 
pratiniyatadesakalanimittakriyaphalasrayasya manasapyacintyaracanürüpasya 
janmasthitibhangam yatah sarvajfiatsarvasakteh karanadbhavati tadbrahmeti vakyasesah | 


You have to bring in 'tad Brahma' to complete the sūtra — 'this is Brahman' from 
which the creation et cetera of this jagat take place. This is the sütrartha. Brahmasabda is 
brought in from the first sütra. Brahmadhikara is brought in because yatsabda is there. 
Brahma iti anuvrtti. Then the vakyartha has to be defended. This is how the bhasya moves. 

The jagat is in the form of namarüpa, names and forms. Except the names and 
forms, there is no other thing that is here. All that is here is one vastu; namarüpa is the 
creation. It has an order because it is iSvarasrsti. That which is created, differentiated, is 
filled with varieties of kartas and bhoktrs. It is a place where there are definite places, 
times, and effects for a given karma. For a given mind to understand a given Sarira is not 
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easy, to say nothing of the jagat. You know only the tip of the iceberg. The breadth of the 
creation is not even imaginable by the mind. It is simply not all available for visualization. 
All of creation — janma sthiti bhanga - is visesana for 'asya'. The three are mentioned to 
indicate what kind of cause it is. From the nature of the product we can appreciate the 
nature of the cause. From the products we will establish brahmanah sarvajnatvam 
sarvasaktimattvam. Isvaratvam and cetanatvam will be included. 

The visesanas are not presented as poetry; they are the definite, terse sütra 
methodolgy. The attributes of the jagat are part of a reasoning, srutyanugrahakayukti, 
given here to help us assimilate the vakyas cited from sruti. A pot-maker, the kumbhakarah, 
first has a desire to make a pot. Then he has to visualize the pot he wants and gather the 
appropriate materials before he kneads the clay and places it on the wheel for forming. In 
the beginning the pot-maker has the knowledge of the word pot, the name and the 
function of his creation. Abhidhanabhidheyabheda sambandha being there, he cannot 
understand pot without the word. The pot-maker alone knows the pot that is inside his 
head, but he makes that name and form available to others outside by his skill. The pot- 
maker is one of the aneka kartrs and bhoktrs within the creation who were themselves 
created by the mukhyakarana. That mukhyakarana created out of himself, svatah, all 
namaripatmaka jagat. He himself came into this form, just as the dreamer comes into his 
dream world. As he visualized, so it is. In the dream there is a certain law, but here the 
mukhyakarana is the law itself and all possiblity, and all that is here is in the form of 
namarüpa jagat. The anumana here helps you understand the sruti. 

The original creation, the srsti, adhyakaryam, is born of cetana alone karyatvat. 
‘Being a meaningful karya, intelligently put together is the meaning for the karyatvat 
vyapti. The stinyavada of the Bauddha is negated. From sinyakaranam you will get only 
Stinyakarya. The Sankhya pradhanajagatkaranamata is negated by saying cetanajanyam. 
Neither can you take Brahman to be Brahmaji, Hiranyagarbha, who is a mithya jtva within 
the srstari jagat alone. The jiva is not created, not even anadi. Only the süksmasthülopadhi, 
the karyakaranasanghata is utpannam. The jiva is saccidanandasvarüpa and is always nitya. 
Unknown or enlightened, the jiva is nitya. That is why moksa is not possible without 
knowledge for this jiva fellow. 

Bhoktrs are mentioned here as being created because sometimes a kartā is not a 
bhokta. There is a small difference there. When a son performs the sraddha ritual, the 
departed soul is the bhokta. In the vaisvanara ritual there are eight potshards used for 
offering. There the son is the bhokta of the father's ritual actions. A rtvik is kartā only; the 
karmaphalam goes to the sponsor. A cook is often not phalabhoktr. Here, Hiranyagarbha is 
not the cause because he himself is caused. But do not think that there is a Brahmaji who 
sets himself up as a Brahmaji and is separate from Isvara. It is through siiksmopadhidvara or 
sthülasüksma upadhi alone that all jrvas come into being within the created jagat. 
Otherwise jivas are eternal. No particular jiva is the creator. The only ultimate cause is the 
one Brahman as creator. 

Jagatkaranam is one and is sarvajfiam Brahman. In fact, it is ISvara we are talking 
about now. Tadbrahma with mayasabalam is sarvajfiam. Brahma is the order that gives the 
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results in terms of time and place due to action. The order we are talking about is definite, 
firm, unshakable pratiniyata connection of action and result in terms of time and place. 
The adrsta results take time to manifest. The place where they manifest is the jagat where 
these things are possible. The sun, meru, is the fulcrum around which all circle. The meru 
is also the central bead in a mala. Above all is svarga. Earth and heaven are the place of 
karmatvam bhoktrtvam. A person will be born here so that he can have the experience of 
childhood and the village, or of a flat in Bombay. It is pratiniyatadesa. Heaven is the place 
to experience punya. 

Pratiniyatakala, the times available are fixed. You cannot just wait for uttarayana 
to go to svarga, because uttarayana is a kind of a nimitta. Uttarayana is just an indicator for 
a particular gati. After the fall of the body you will go according to your karma. Agnihotra 
is also nimitta. In terms of drstaphala, the one who gives to others knows what service has 
been done and who has done it and what it is worth to him. He is the sarvajfia of that 
action and its results. In terms of the entire creation, the karmaphaladata must be sarvajíia. 
It is more than a matter of remembering. Who could remember what is involved for all 
beings and all actions and all results? Beards, wrinkles, rains, flowers — they all come 
according to the order. You must be sarvajfiah to be the law of karmadharma. 

To establish saktimattvam, tikakara gives another attribute to this jagat. Leave out 
the creation of your body and just consider the functioning. How does one liver function? 
How could this be put together, and how could one soft organ take care of so many 
contingencies. It is mind boggling. There is so much knowledge involved, manifest in the 
form of this body. There is sarvasaktimattvam needed to put to use the sarvajfiatvam. Then, 
after creation, you have to know how to control. For Bhagavan it is no problem. He has 
sarvasakti. Tad karanam tad Brahma. The jagat is from that sarvajfiasarvasaktibrahma 
jagatkaranam Brahma. This is the karyakaranaprakriya. 

TST Aa HRT Adaa Shel AAAS TOT 

Anyesamapi bhavavikaranam trisvevantarbhava iti janmasthitinasanamiha grahanam | 


Birth and being and destruction can be further divided by vrddhi, viparinama and 
apaksaya — growth, metamorphosis, decline. The six-fold bhavavikara is a valid description. 
All six are included in the janmadi. Vrddhi and viparinama are part of the sthitikala. 
Apaksaya is taken with bhanga. 

aenga J masa gardai sent qui sata: RRRS 
gana menog efe rire att Tat A eta: egReamre«da deHT EXERIES qea 
RaR: Hea cT Up Ted | 

Yaskaparipathitanam tu 'jayate'sti' ityadinam grahane tesam jagatah sthitikale 
sambhavyamanatvanmilakaranadutpattisthitinasa jagato na grhitah syurityasankyeta, tanma 
Sankiti yotpattirbrahmanastatraiva sthitih pralayasca ta eva grhyante | 
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Question: Yaska's nirukta, the original book of synonyms, gives the six 
modifications: deho jayate asti vardhate viparinamate apakstyate ninasyati. Why are all six 
not mentioned in the sastra? 

Siddhanta: Yaska's book is an authority on Vedic words, but we are doing mimamsa 
of the vedantavakyas. Yüska's six modifications are given with respect to a bhautika sarira 
composed of five elements that have already come into being. A body is born within the 
existent jagat and is subject to the six-fold vikara. The sariras are the karya of the 
paficabhütas. This is not the vivaksa of the Suütrakara here. Brahma, not the paficabhütas, is 
the object of your desire to know. We are talking about the mülakarana of the mahabhiitas. 
The laksana of the mülakaranam is what is given. There should be no doubt that janmadi 
are from Brahman. Both efficient and material causes are effectively established by the 
srutyuktalaksana. The laksana do their job pointing out Brahman. There should be no other 
cause than milakaranam Brahma. The three — janma sthiti bhanga— are taken to be the 
meaning of janmadi. There is no reason to take Yaska's book as the basis for analysis. 


« aaea WT SAAT: FARA: SURG ATI SS ATTA at 
seqedria Ga STE | 


Na yathoktavisesanasya jagato yathoktavisesanamisvarah muktvanyatah 
pradhanadacetanadanubhyo 'bhavatsamsarino và utpattyadi sambhavayitum sakyam | 


There were four adjectives used by Bhasyakara for Brahman. The world that has 
been described as born, existing, and being destroyed would not exist without Iévara, who 
has the four visesanas. Here Bhasyakara uses the word 'Iévara' for jagatkaranam Brahma. 
There can be no other cause than that Brahman. Bhasyakara deals mainly with the Sankhya 
here. The iksater adhikarana that follows the first four sütras covers the cetanatvam of the 
karana. Pradhanam, being jadam, cannot be mülakarana. Because sruti plays a secondary 
role for the Sankhya, after reasoning, he will quote the sruti when it is convenient. For that 
reason we Say it is asrutam pradhanam. Pradhanam, being acetanam, has no basis in the 
sruti. None of the other causes that are proposed is possible either. 

There is no basis in the sruti for jagatkaranatvam for the paramanus of the Vaisesika. 
They too are acetana. They themselves, being inert, would have to have been put together 
in some way. They cannot put themselves together to become the world. If you say 
creation is [Svara’s mandate, you have to explain that I$vara. And you cannot say the 
paramünus are cetana, because jivas alone are cetana. The Sünyavadi talks of the jagat as 
abhavat, 'out of śūnya'. But a jagat that is seen by you cannot come from a non-existent 
thing. From asat, sat cannot come at all. No one sarısārī, even a devata, even Indra, even 
Hiranyagarbha, can be the source for the jagat. All beings with upadhis are themselves 
created and cannot be the creator. 
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Na ca svabhavatah visistadesakalanimittanamihopadanat | etadevanubhanam 
samsarivyatiriktesvarastitvadisadhanam manyanta isvarakaraninah | 


Neither does the jagat come of and by itself. If you say 'There is no cause other 
than itself’ or "Without a cause' there are any number of problems. How can you say what 
is intelligently created has no cause? Do you ever see a rose come from a jasmine plant? 
There is a manifestation of knowledge involved, and a knowing Kartr is involved. An all- 
knowing karanam must be there for the jagat. There is no spontaneous origination because 
in this jagat people who are interested in getting things done depend on visista desa and 
visista kala and visista nimitta. There is no way to justify thinking that a karya has no 
particular cause. A man who wants to harvest grain does not sow his seed in the rocks. 
He puts the seed in the right soil and waits for the right time and waits for water to come 
or brings it himself. If he wants to harvest rice he does not sow grain. If there was no 
connection with a cause, there would be no such pravrtti on his part. Negative vyapti - no 
product is there without an adequate karta. Positive vyapti - whatever is a karya, tat 
sakartrkam. 

There are those who say Isvara is jagatkarana. They arrive at their conclusion 
purely by questionable anumana. Sruti is not the pramana for them. The Vaisesikas and 
Nyàyaikas do accept sruti as a pramüna, but, for them, srutyartha is only anumünena 
praptam. Sruti subserves anumana. According to them, yat kāryarı tatsakartrkarn ghatavat. 
The ghata is a karya, and it has its karana in the pot-maker. They say it is the same for the 
jagat. 

By pure anumana it is very difficult to establish jagat karyatvam. What example 
can there be? One would have to see another created jagat to say there is sakartrkam. 
Instead the Vaisesikas and Nyayaikas just jump to sarvajfatva siddhi. The kartā has to be all- 
knowing to create a given thing. For that, they have the pot example. One problem they 
have is that they cannot prove there is only one kartā. There could be more than one kartā, 
as there is for the construction of a house. The financer, the architect, the contractor, the 
carpenter are all kartas. Anumüana cannot give you one kartā, but it is the sadhana, the 
pramana, for these believers. For them, Isvara is distinct and separate from the jiva, the 
samsart. 

In forming a conclusion with anumana, the place you want to arrive is the paksa. 
Here the paksa is the jagat. In the fire on the mountain example the paksa is the parvatah, 
vaniman is the sadhya, and the hetu is dhiimatvat. This is how a vyapti, an inferential 
conclusion, goes. With reference to the jagat, kartaram sadhayati; therefore jagat kartā asti 
karyatvat. Jagat being a karya, a kartā must be there and that kartā must be sarvajfiah. He 
must be Isvara and have the necessary material with him. The anumana is made. The 
Vaisesika does not need sruti to come to this conclusion. 

How do you know his conclusion is a bhranti? Because 'manyante'. There is a yukti 
abhasa — no real yukti at all. 
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Vaisesika: In the janmadisütra, the anumana alone is presented. 'Iévara is the 
jagatkaranam' is the correct conclusion from the evidence of the jagat. Yukti is svatantram 
pramana. 

Siddhanta: For us, with reference to an object that is not available to all the other 
pramünas, sruti is the pramana; all the pramanas subserve the sruti. Pratyaksa anumana 
arthapatti have no access to those objects. Heaven, janmüntara, punyapapa, 
agnihotradikarma, yagasadhyasadhana are all known only by sruti. Atma being Brahman 
which is jagatkaranam is also atindriya visaya. Being the svariipa of the drasta, the pramata 
has no access to ātmā being Brahman. Sruti alone is saranam. What the vastu is has to be 
assimilated by you. The assimilation that vastu is yourself takes place only by reasoning. 
And that reasoning is in terms of the conclusions you have about being separate from 
Isvara and separate from jagat. Only reasoning can silence your arguments. But what the 
vastu is, is understood only by the sruti. Sadvastu is not a nitya paroksa vastu like heaven, 
not a vastu where anumüna cannot help you gain knowledge. When sruti talks about the 
non-verifiable things, you must use liga and vakya and pada et cetera to arrive at the 
tatparya of the sruti. 

When it comes to atmajfianam, because there is immediacy in this self-knowledge, 
because it is Sübdajfianam, Brahma avagatih, because the self happens to be self-evident, 
because everything that is here happens to be self-evident Brahman, you have no other 
thing but the vakya to point it out. Then the assimilation takes place by eliminating the 
arguments which stand against the vision of the sruti. This is what is called mananam. It 
promotes what the sruti says. It helps with what is said by the sruti. But yukti is not 
svatantram pramana. 

The Vaisesika vyaptijfianam is yat karyam tat sakartrkam karyatoat ghatavat. Janmadi 
is the laksana for karanam Brahma, and anumüna supports that saying there must be a 
creator. This is the astitvasiddhibuddhi which says that kartā is sarvajfiah, being the karana 
for the jagat. 

The tīkā discusses the yukti abhasa. He takes an ankura as an example. The plant 
sprout is a karya that is not the creation of any jiva. Even what a plant geneticist or 
biologist comes up with is not outside what is already there. If j7va is not the karta, then 
the kartā is other than the jīva. But what is other than jiva is acetana, drsyam, jadam. And a 
kartā must be cetana. So you cannot establish another karta. By reasoning you cannot say 
Isvara is the cause for the jagat. This is the abhasa. The vyaptijfianam is not there so there is 
nowhere to go with anumana. You cannot establish the sadhya. I$varatvam can be 
established only by sruti. The question as to whether Brahman is sasariram or asariram is 
dealt with the same way. There is no way to establish a real sarira for Brahman. Jfianam, 
sarvajfiatvam, is there mayaya. Sruti alone is the means for knowledge for that which is 
atindriya. Inference is simply a means to make the srutyartha tenable. Anumüana is not 
svatantrapramana. 
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Na | vedantavakyakusumagrathanarthatoatsutranam | vedantavakyani hi 
sütrairudahrtya vicaryante | 


The vedantavakyas can be looked upon as flowers. The sütras have the purpose of 
stringing together these flowers. The whole sastra has its basis in the Vedanta. The sütras 
clearly cite the vakyas that are their connection to sruti. By analyzing the vakyas the sūtra 
comes to life. The vakyas have to be understood in a way that yields their meaning. 

dm ivan TOT a ¢ fé Cc Cc. - fida 

Vakyarthavicaranadhyavasananirortta hi 
brahmavagatirnanumanadipramanantaranirortta | 


must have all niscaya — purusartha and moksa. He must be clear what is nasti akrtah krtena. 
Brahmajijfiisà must be there. Then we can call him mumumksu. The connection between 
mumumksu and brahmavagatih is brahmajfianam that is sadhana for moksa. And there is no 
difference between the two — brahmajfianam is moksa. Sastra is for the purpose of 
brahmavagati alone. The whole introduction of the sastra is for this alone. It is not for 
intellectual stimulation. Brahmavagatih is not a process of anumana. Sastravisaya must be 
apürva and not available for other pramanas. 

The knowledge of Brahman is born of the analysis of the vakyartha alone. First you 
analyze in terms of the sadlingas. You gain the tatparya. Then you do vicara for vakyartha 
tatparyaniscaya. Acaryas arrive at different tatparyas. Your adhyavasanam, the final 
conclusion, should be without any doubt at all. The prameya of the vakyas is 'this jiva is 
identical with Isvara svarüpena'. In the jivesvara aikyam alone is the sruteh tatparya. 

'How can I be [svara?' This is the prameye sanka, prameya asambhavana. First was 
pramana asambhavana niorttih — tatparyaniscaya. Then prameya asambhavana. The 
untenability of the self being Isvara jagatkaranam is dealt with. This is where manana, 
anumana, comes in. The two-fold niscaya is adhyavasaya. Sruti says jagatkaranam Brahma 
ahamasmi. Then I have a doubt that I resolve. Then there is no 'then what’. This is 
brahmavagatih. There is nothing else involved here. You do not go outside the sastra at all. 
It is not just a book, it is pramana. Nisthà is not sitting around somewhere. Jnananistha is 
absence of badha, that which cannot be negated at all. No error, no vagueness. 


ecd d aA SATA RERS TETSU SA ATGATATANY Sareea. TAT 
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Satsu tu vedantavakyesu jagato janmadikaranavadisu 
tadarthagrahanadardhyayanumanamapi vedantavakyavirodhi pramanam bhavanna nivaryate 
Srutyaiva ca sahayatvena tarkasyabhyupetatvat | 


Whereas the vedantavakyas are there talking about the creation of the jagat et cetera, 
the grasp of their meaning is in terms of firmness. No error, no vagueness, no doubt — 
jrianadardhyam. Anumana that is not opposed to the vedantavakyas will help you assimilate 
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what the vakyas say. This anumüna is neither negated nor avoided. The vimatam, the topic 
under discussion by two vadis, is abhinnanimittopadanakam. The jagat has its cause in the 
cetanam. A conscious being alone can be the cause. The spider and its web can be brought 
in as the sruti example here for the two causes in one. Svapna and sukha too can be used 
as supporting anumana. Sruti herself says that yukti is accepted as an aid. 'Srotavyo 
mantavyah' says this in Brhadaranyaka. Atma daráanam is the goal. For that, sruti alone is 
the pramana. After tatparyaniscaya, the jfianam should be made abadhita. Mantavyah — by 
reasoning, tarka, dardhyam in the vision of the sruti has to be established. 

You know the story in Chandogya. There the yukti is pointed out by the fellow 
who knows how to get back home when he is shown the marga by the wise man who 
removes his blindness. It is the one who has a teacher who knows. 
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Tathahi — 'érotavyo mantavyah'(Brhad. 2.4.5) iti śrutih ‘pandito medhavi 
gandharanevopasampadyetaivamevehacaryavanpuruso Veda’ (Chand. 6.14.2) iti ca 
purusabuddhisahayyamatmano darsayati | 


Brahmavastu being the nitya aparoksa svarüpa of oneself, the understanding is 
going to be aparoksajnanam. Atma ajfianam and samsaritvam are also aparoksa, saksivedya. 
The sukhitvaduhkhitva are already in the experience of the person, but they are not 
attributes of the atmavastu. Their negation is by sruti, giving rise to the aparoksajfianam 
that the vastu is satyam jfananmanantam Brahma. There is no compromise in this. 
Everything else is sraddha. There is no paroksajfianam of atma being Brahman. Everything 
else is purely sraddha. The vastu is aparoksa. 

We saw in Naiskarmyasiddhi that every pramana is svatantra. There is no necessity 
for corroboration by another pramana. Here also, svatantrapramanam avagateh. 
Nevertheless, as it is required, we can take recourse to anumāna and anything else that 
gives help, sahayyam, in seeing. The whole pursuit has to resolve in the immediate 
knowledge of the atma being Brahman. Anything that stands against this knowledge we 
have to eliminate. It is only your conclusions that can stand against knowledge. Those 
conclusions come from some intellect or some argument. They are arrived at on some 
basis, and one may not be able to negate them by himself. One may even be able to 
convince others without himself being free from doubt. One's own mind needs to be 
convincing with regard to its conclusions and to its reaction to what sruti says. That 
necessary process is mananam. 

We saw the citation from Brhadaranyaka as to atmasrotavyamantavya. In Chandogya 
is the illustration of how reasoning can help in your buddhi. The words panditah and 
medhavi are there. The one who knows the subject matter and who can think properly will 
be capable of the vicara. You need the tools that give you pandityam, and you need a 
teacher. The drstanta tells of a fellow from Gandhara who was found by a teacher. The 
fellow had been robbed and handcuffed and blindfolded and kidnapped by scoundrel 
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thieves who dropped him somewhere in the forest. Panicking, the fellow ran blindly 
about in the forest yelling and screaming about his sorry condition. By some grace of 
Isvara, another purusa heard the commotion and came to find out the problem. He 
removed the bonds and the blindfold from the captured's eyes, and, being a pandit, 
knowing his way in the forest and able to teach others, he showed the fellow the marga to 
take back to Gandhara. Now when you learn something like a route you may not 
remember all the instructions, and there may be some needed adjustments along the way. 
Therefore you have to be able to do and use some reasoning to find your own way to your 
happy home. The Gandhara fellow used his head and made his way back to his home and 
himself. 

Here in saritsára the thieves are avidya kama karma. The notion 'I am inadequate’, 
the desire to become somehow more complete, and the effort to manipulate yourself and 
the world into longer periods of happiness take you away into the dense forest of sarisara. 
There you wander and scramble about to get to somewhere you do not quite know. You 
want to go home to svariipananda. Your jfianacaksuh is blinded and you are convinced you 
are a sarısārī. Then a teacher who is overpowered by compassion tells the seemingly lost 
fellow that he is not a sazisari and tells him where he was. In the example, he told him he 
was in Gandhara desa, exactly where he wanted to be. He told him he was under a kind of 
spell, like that bhang-taking fellow sitting in his own room who asks you over and over to 
take him to his room. What will you do? 

You are not a sariisári. Tattvamasi. You are that gandharadesa itself; soarüpananda is 
not separate from you. Being one who is taught by the teacher 'You are tatsvariipam', and 
being capable of reasoning, one can remove his own doubt. The tarka is in the form of 
one's own buddhi. Everything is explained. Atmanah here means éruteh. Sruti, of itself, 
gives you the aid and the instruction for vastu seeing. Then it is up to you to remove all 
your doubts by using your own buddhi. 

Objection: You said atmasvarüpa is not available for other pramanas. Like dharma, 
then, like sadhana for punya, Brahman is purely vedarthatvat. This means there is no need 
for anumana. If you understand what éruti says, you do not need any manana. Sruti herself 
provides the necessary lingas you should take recourse to. 


a EESTI AST TI SHTUT EAA | 
Na dharmajijfiasayamiva srutyadaya eva pramanam brahmajijfiasayam | 


Siddhanta: To understand dharma you have to go to the sruti alone. If there is a 
vikalpa, you cannot opt for anything other than what sruti says. Only if sruti gives the 


satyajfianananda jagatkaranam Brahma' you may have a doubt. If you have a doubt, or if 
you do not understand, you may need a pirvapaksi, a sparring partner, someone who 
dodges and punches back and helps you to dardhya. The manana apkesa asti. It is not there 
for dharma, but it is there for brahmatmajfianam. 
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Rig srcaraatsqpaameaat saree smi AMAA AAG TAAL TART | 
Kintu srutyadayo nubhavadayasca yathasambhavamiha pramanam 
anubhavavasanatvadbhiitavastuvisayatvacca brahmajfianasya | 


Srutyadayah is Sravanam mananam nididhyasanam. It is your anubhava as the 
knowledge is assimilated and freed of doubt. Anything indriyavedyam or saksivedyam 1s 
is not paroksam, it is anubhavam avasanam. When do you say that you have brahmajfianam? 
When it results in the anubhava. Atma is prasiddha, atmatvena prasiddha, therefore 
anubhütisvarüpa is atma. Atma is in the form of caitanya, always present. The anubhava of 
this is only recognition. This recognition is aparoksajfianam, called anubhava avasanam. 
Brahmajfianam has its end only in immediate knowledge. The immediacy is the end. And 
the knowledge of a siddhavastuvisaya can be only anubhava avasanam, in the form of 
immediate knowledge. Siddhavastuvisayajfianam is either aparoksam or it is ajfiatam. 
Ajfiütam means unknown or erroneously known. 

Dharma and Brahman are different, even though both vedarthah. Dharma is nitya 
paroksa and does not have anubhava avasanatvam. The connections between dharmasadhya 
and dharmasadhana are not seen at all, they are adrsta. Dharma does not have a visaya that 
Anumüna apeksa asti for brahmajijfiasa. 

Bhasyakara said srutyadayah anubhavadayasca. Of course there is no brahmanubhava 
as a pramana. His reference there is to yukti for the gain of avagati. We know this by 
anvayavyatireka. Yukti is important to establish the vastuvisaya. Srutyadayah means éruti 
linga vakya sthana samakhya. These are the various useful factors which are used in 
mimdamsa to interpret sentences and arrive at their meaning. 

The tika talks of the brahmasaksatkarakhyah vidvat anubhava. People use this vidvat 
anubhava, the experience of the great sages, but it is a very weak argument. It means you 
do not have the knowledge someone else has. Who decides who is a great sage? It is all 
charismatic decision who is a great sage, and no serious pirvapaksi will accept that. You 
can quote an apta on his anubhava, but it is not a valid pramana. Our anubhavadayah — 
jagrat svapna susupti; in this there is an invariable variable and thereby anubhava and 
anvayavyatireka. By the logic of anvayavyatireka, citing the anubhava, we come to arrive at 
sampadartha - what is the tvampadartha iti. Anubhavadayah are necessary for understanding 
the srutyartha 'sakst ceta kevalo nirgunasca'. The srutyadayah anubhavadayasca are useful 
pramünas for us. Unless you have tvampadalaksya you cannot resolve the equation in the 
mahavakya. For this you require anubhavadayah. 

For moksa you require knowledge of Brahman. This brahmajfianam is sabdam, born 
of words. The tattvamasi mahavakya janyajfianam is Sabdam. When you say tad Brahma 
aham asmi, this is the saksatkara. This is the final, avasana, knowledge that is necessary. 
The final knowledge is possible and moksa is possible because this Brahman is 
pratyagbhüta, siddhavastu as the visaya. The brahmajfianam, the saksatkara, is the 
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siddhavastuvisaya. This means it is in the form of prthagatma, the inner self. Inner self 
means it is self-evident. There is no possibilty of asambhava. You cannot question it. You 
cannot say it can't happen. Because it is siddhavastuvisaya and vedartha you cannot make 
the argument that mananadi are not required. 

Dharma and punya are nitya paroksa. You cannot see dharma, you can see only a 
dharmi. Dharma here is punya, and it is always indirect. Punya is sadhya and brahmajfianam 
is siddha. Brahmajnanam is aparoksajfianam, punya is nitya paroksa and there is no saksatkara 
apeksa or even possible. Sruti has to tell you which is the karma you have to do which will 
give you this punya. The whole thing is paroksa. The karma and how it is to be done, the 
angas, the angi, the vidhis all have to be determined from sruti. Vakya linga sthana 
sambandha are technical tools used within sruti alone. 

But you cannot expect to get a result from doing mananam on agnihotra and 
somayaga. You cannot get punya, only a headache. You could do somayaga mentally and 
get some drstaphalam, some mediatation phalam. When you do manasapüja there is a little 
adrstaphalam. But mananadi are useless with regard to karma. 

Sruti is sruti, but here we are talking about technical éruti. Sruti, not depending 
upon any other pramana, reveals a certain visaya by its words. This is sruti. It has its own 
arthabodhakatvam. If $ruti does not give all the words necessary to reveal a certain topic, it 
will give enough arguments and clues, lingas, to complete the topic. When sruti says akasa 
is everything — as in Taittirtya, 'yadesa akasa ananda na syat...'— the meaning is determined 
lingat. Akasa goes along with ananda. This akasa is not bhütakasa, it is caitanya atma. A 
samantat kasate prakasate. Akasate is prakasate, and that is indeed akasa. Akasap iti lingat. 
Enough indication is there. 

Akanksa yogyata sannidhimatham padanam samiham vakyam. A vakya is a series of 
put-together words. Vakya should have akanksa. The karakas create akanksa. All verbs 
create akanksa. There will be kartā and karana and karma with the verb. You can ask these 
things from the verb. That is why tinantam padam. The supantas join the tin in the form of 
karakas. One pada depends on the other, which must be yogya. Only then is it a vakya. 

Even though a sentence may be grammatically sound, it must have yogyata. It 


Then the kartavyah works there. Sannidhi is syntax, the syntactical connection. The 
individual words that relate to each other should be found together. It is the same in 
music, there is melody only when the notes come one after the other. There is no gap 
between related notes. Small gaps in the melody are no problem for our imagination and 
for the connection that is distinctive in Carnatic music. The sitar fills in all the gaps; it is 
not good for Indian music at all. Connection is our melody. All melodies are all 
connected notes, but we can imagine the connection. We can imagine because a note 
lingers, and therefore you can connect. It does not matter that the instrument does not 
sound every note. There is something left unsaid that remains predominant. Just think of 
all these instruments — saxophone and mandolin et cetera — that are used for Carnatic 


music. They are music slayers. Akanksa yogyata sannidhimatham padanam samiham vakyam. 
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In the somayaga the prakarana is the combination of pradhanavakya and angavakyas. 
In the yaga, there is brahmanabhaga which is karmabhaga and there is mantrabhaga. There is 
a connection between the two that is called krama, sthanam iti. In English they say 
‘respectively’. The same thing is krama, here sthanam. Therefore these mantras are to be 
used with these karmas. Both mantra and karma will have krama, but mantra and karma are 
themselves entirely different and found in different places. The first mantra will go with 
the first ritual, the second with the second and so on. 

Tika gives an example of krama. There are ten small isti rituals taught in the 
karmakanda. Each isti devata has its own mantra. Uhaniyam means 'construed' rather than 
inferred. Some mantras are chanted by the Adhvaryu, the priest in charge of Yajurveda. 
The Rgvedi is Brahma, the Hota. The Samavedi is called Udgata. The Brahma is the 
pradhana. There is a samya in the ritual: the mantras and the karmas have the same name. 
The krama occurs in the Brahmana, and the mantra with the same name occurs in the 
mantrabhaga, Samhita. The connection is very important. The krama is to be followed 
carefully to complete the rituals. Viniyogah means use, appropriation. 

Brahmajfianam is not dependent upon manana and the ligas. Whereas to interpret 
karmadharma you require sruti linga vakya et cetera. Dharma here is punya. As far as 
possible, experience and sruti are the basis for brahmajfianam avagati. They have 
there is a difference in the conditions. Being vedartha, dharma is karmana sadhyam. 
Whereas Brahma is siddham. The logical conditions for dharma are not applicable to 
Brahman. Brahman is anubhava yogya. Anubhava means saksatkara, nitya aparoksa. Dharma 
is anubhava ayogya, nityaparoksa. The logical conditions, upadhi, are necessary for dharma. 
Dharmasya anubhava ayogyatoam and anapeksitatvam. It is the opposite for Brahman, 
upadhivyatirekat. Remember, Brahman is always anubhava. We are not saying there is no 
anubhava. Every experience is Brahman. That is saksatkara. If you know this, it is jfianam. 
The svarüpa of every experience is Brahman. Whereas dharma is vedartha with no 
necessity for and no dependency on direct experience. 

Dharmajfianam sabdam. Brahmajfianam sabdam. Sabdam means Vedic words. 
Dharmajfianam nitya paroksam. Brahman nitya aparoksam. Mananadi are not necessary for 
dharmajfianam. Mananadi are sapeksa for brahmajfianam. They are opposite in this even 
though they are samanya in vedarthatvam. Dharma is vikalpa and vidhinisedha. Tattvamasi is 
not a vidhi. It is a statement of fact. Where there is vidhi there will be nisedha. Where there 
is rule, utsarga, there will be exception, apavada. These are there in the karmakanda. Are 
they in the jfianakanda? What is the exception to atma is Brahman? 


ded fe fe agada years aaa STA EAAS ATE BATES | 
Kartavye hi visaye nanubhavapeksastiti $rutyadinameva pramanyam 
syatpurusadhinatmalabhatvacca kartavyasya | 


The difference between vedavedyam Brahma and vedavedyah dharma is that one is 
siddhavastu the other is sadhyavastu. Sadhyatvat karmapeksa is there for dharma. And all the 


143 


characteristics of karma also come into the picture for dharma. There are two types of 
jfianam, svaprakasa and paraprakasa, soayambhati and anubhati. Between jfianam and karma 
there is this other difference. 

Dharma, punya, is to be accomplished. For this you do appropriate karma. As we 
have been seen, it does not require anubhava. You are told to do something and you do it. 
involved are all analyzed properly with sruti linga vakyadi. If the upasarga is here and the 
verb is there, this needs to be recognized. Akanksa yogyata sannidhi are recognized in the 
words. With that, the purusa's will is involved in achieving the result of any karma; the 
phalasiddhi is atmalabha. 'The karma is purusatantram. 

Brahma is vastutantram. Brahman is satyam jfianamanantam. Brahma is sarvajfiam 
sarvasakti. Brahma therefore jagatkaranam. And Brahma happens to be atma. Brahman 
includes you. This is how Brahman is. If you don’t like it, that is a different issue. That is 
how you are. Brahman is vastutantram. This is not my thinking or your thinking. It is not 
even that sruti decides what Brahman should be. Sruti tells what is the siddhavastuvisaya. 
Even the connection between means and ends, sadhya sadhana, is, in that sense, already 
established, siddhavisaya. That siddhatvam is Iévara. Provisionally the connection is siddha, 
but karma has to be done. Karma apeksa is there for karmaphala. It is different for Brahman. 

For Brahman, the phala, moksa, is siddha as the knowledge. For moksaphala, nothing 
else is apeksa. Whereas dharmasya phalaya karma apeksa, brahmaphalaya jfianam apeksa. 
Jfianaya pramana apeksa. 

agaaga T ag aad Sites aes a FA ANAA Teale TRASH T aT Tee | 
an AES Tek Tera aes eR Tela sed Gelcaagled Geile af ARRAN: 
wg: fedes | 

Kartumakartumanyatha và kartum sakyam laukikam vaidikam ca karma yathasvena 
gacchati padbhyamanyatha và na và gacchatiti | tatha atiratre sodasinam grhnati natiratre 
sodasinam grhnati udite juhotyanudite juhoti iti vidhipratisedhascatrarthavantah syuh 
vikalpotsargapavadasca | 


Karma, laukikam or vaidikam, is done by a person who has free will. Karma is 
purusatantra. A person can choose to do it or not to do it. This is true of a karma that is 
said to take you to heaven. Doing one's duty, fighting the battle, it is said there are many 
ways to reach the same end. Examples of laukika karma are going on a horse, walking, 
going by some other means and not going at all. It is all vikalpa. An example of vaidika 
karma is the atiratra ritual for one who desires a valuable animal. There is a vessel for 
somarasa called sodasi. The sodasi is used just before sunrise or just after sunrise 
depending on the vedasakha followed. The vidhinisedha and adhikara and other general 
rules and qualifications apply to rituals. But what qualification is there for a person who 
wants to know Brahman jfianam? Those things are not involved here. Maturity may be 
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mentioned, but the other qualifications are not. Jfianam does not require qualification, it 
requires pramana. A buddhi must be available for the pramana to work. This is all we want. 

We see ‘hirisam na kuryat', but there are places hirisa is advocated by the 
dharmasastra. A surgeon has to cut in order to help. That changes the whole sastra.The 
dharma is to be interpreted. Time and place and intention all have to be considered. In a 
pitr tarpana ritual they use kusah grass. Some put down two blades, others put down more. 
It differs according to the sakha. Karma means vikalpa. Vikalpa utsarga apavada all become 
meaningful when applied to decisions involved in karmas. 

a g aecad sanita amedifer am facta | 

Na tu vastvevam naivamasti nastiti và vikalpyate | 


But jfianam is vastutantra. If I hold up a mango and say come and take it, you can 
come up, you can refuse, you can come up and take it after class. But if I say "What is 
this?' there is no vikalpa. You cannot say there is nothing there. You cannot say it is a rose. 
Why? Because it is vastutantram. This is how knowledge is. This is how Brahman is. It is 
satyam Brahma jñānam Brahma anantam Brahma nirvikaryam Brahma suddham Brahma, and 
you cannot modify it either. 

The tika says that a karma to be done is subject to vidhinisedha. Having established 
dharma as centered on the person, a karma has to be sadhya. It must be properly done to 
gain the result. It has to be accomplished, earned, and it is not like siddham Brahma. You 
cannot say that because they are both vedartha all that is applicable to dharma is applicable 
to Brahman. Vidhinisedha means do and do not do. What can you do to do Brahman? 
Brahman is not vikaryam samskaryam utpadyam or apyam. It is not reached - it is you. If it 
were reached it would go away. The reacher and any reached are Brahman. We do not 
create or modify or clean Brahman. There is no dusting or scrubbing or polishing which 
brings out a neglected Brahman like an old copper pot. There is no cleanser which will 
affect Brahman nityasuddhatvat. 

Alternatives are an important vikalpa. If you do not have rice to offer you can offer 
barley. In America, at one dollar a flower, the laksarcana would cost one hundred 
thousand dollars. We offer petals of flowers rather than whole ones. And we say, "Please, 
Bhagavan, take these flowers we offer in place of vastram." You can offer what is 
available. You can add sodasi if you desire; it is aicchikah, optional, and centered on your 
desire and your means. A vyavasthita vikalpa is an option where there is no choice. The 
sakha one belongs or one's status in the ritual determines the choice. In a pasuyaga the 
general rule regarding himsā is given an exception. But as to Brahman there is no vikalpa, 
no discrimination as to Brahman being of this kind or not of this kind. 

famed WeWSesrd a Tease Foret! fA ae eG dd 

Vikalpanastu purusabuddhyapeksa | na vastuyathatmyajfianam purusabuddhyapeksam | 
kim tarhi vastutantrameva tat | 


Brahman cannot be viewed differently, according to one's wish or whim. Beliefs 
differ, but Brahman does not differ. There are no vikalpas in Brahman as revealed in the 
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sruti. An old pot may look like tin or copper. Which is it? This is an example of 
prakaravikalpa. Another vikalpa is whether an object is there or not. Atma is subject to your 
vikalpa as to whether it is of this guna or not of this guna. There are these kind of doubts. 
And there are doubts as to the existence of atma. The Sinyvada says there is no atma. The 
Carvaka says dehavyatirikta atma nasti. There is astinastiti sattvasvarüpa vikalpa for the some 
of the schools of thought. But most of the kotis accept that there can be no vikalpa in 
jfianam. Atma is satyam whatever they conclude. Atma karta — the Mimüriisaka view - and 
kartabhokta are both true as far as they go. The Safikhya 'bhoktà but asanga' is true. These 
contentions accept that vastujfianam is not subject to vikalpa. The tika has described here 
the vikalpas for atma. 

Bhasyakara says that all these vikalpanas about atma are all purusabuddhi. 
Purusabuddhi here is more about will or error. Bhasyakara says purusabuddhi cannot be 
there for atma, for the vastu. Vastujfianam should be as true as the vastu. You do not 
decide about the vastu; your will is not invoved. In dharma, purusabuddhi is appropriate. 
Where there is aicchikavikalpa you can decide. Here, Brahman and atma cannot be taken as 
this way or that way. The acáryas who say that there are many atmas, that ātmā is a 
visesana to Bhagavan, that all this is because this is kaliyuga, are using purusabuddhi. But 
don't think the acaryas aren't telling exactly what they know. They think atma is different 
than Isvara and they say it. Atma is that sitting duck for their vikalpa. The acaryas' 
approach to truth is not truth, it has some other emotional needs. There is no need to 
prove which one is right and which is not; you need to know what is the truth. 

That the vastu is available for kotis is itself purusabuddhi. In India one's day of 
birth is determined by where the moon is in relation to a naksatra. You go by paficangam, 
not just a calendar. It tells you where the moon is in relation to the star. The moon has to 
come around to the same star for you to reckon one year of your life has passed. It may 
come one month later, one month earlier. A birthday is different by the English calendar. 
This is why we do not have birthday celebrations every year on the same calendar date. 
The sraddha anniversary for the dead ones depends on the month, the waxing or waning 
moon, paksa, and the tithi, the lunar day. The tithi will differ year to year for naksatra. You 
go by tithi. But a person who cannot perform the sraddha on tithi has options provided by 
the dharmasastra. You can do the same paksa tithi the next month. You can ask another 
person to do it as your proxy. Not everyone can enter a consecrated temple — you get your 
pūjā done through the priest. These are all sanctioned options in karma. Dharmasastra is 
full of options. But there is no option here. The vastu has to be known as it is. There is 
purusabuddhi to the extent that it is your jfianam, but your will is not involved. The 
purusabuddhidosa goes to your knowledge and the knowledge becomes defective. The 
vikalpas of doubt and error must be seen to be mind-spinning alone. The ideas of the kotis 
have no more substance than cotton candy. The vastu is not available for kotidvayam. 

Brahman is Brahman. We understand whether it is nirgunam và sagunam va. You 
cannot prove the word sagunam for Brahman. No gunas belong to Brahman. How would it 
have become saguna? Who had the gunas before Brahman got them? The errors and 
speculation are all manaspandita matra, purusabuddhi. Karma can be pursued as it is known 
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to you. Within the scope of the options available for karma, what you have learned is right 
for you. Pūjā et cetera is all purusabuddhi, and the well-founded variations by solid vaidikas 
are valid. The smartakarmas, with their many substitutions, are as valid as the vedasastras 
as long as they are done with sraddha and bhakti. The Gita confirms this when it says that 
whatever you offer reaches the Lord as long as you do not cross your sakti. The options 
are there in dharma. But what is applicable to dharma is not applicable to Brahman. 

Question: Annam brahmeti, pranam brahmeti, mano brahmeti, vijfianam brahmeti, 
anandam brahmeti, akasari brahmeti — doesn't Sastra give these options for Brahma? Aren't 
they all right because sastra gives them? Why wouldn't all the vikalpas given in the Veda 
be prama? When you say Om at the start don’t you say Om to the options also? 

Siddhanta: No, vastu yathatmyajnanam is knowledge that is in keeping with the 
nature, the svarüpa, of the object. This jfianam is not purusabuddhyapeksam, it is 
vastutantram. Purusabuddhidosa comes from one's prior notions and prejudices. All these 
have to be suspended and the pramana allowed to work. What is there must be allowed to 
be revealed without purusabuddhi's distortion. Vikalpas that apply to karmas that are to be 
done by you, ones that involve your will, are appropriate for sadhyavastus. But knowledge 
of a siddhavastu is not purusatantram. Vastujnanam is born of an alignment of the vastu 
and the pramana. Only one cognition is prama. Only that one is yathatmyam. 


aR CITA Jessa Aft deae Hala | aa Gestseat dr RSS i 
eumd araa qegaereard,! ud aeg Aai sae sega | 
Nahi sthanavekasminsthanurva puruso'nyo veti tattvajfianam bhavati | tatra 


puruso'nyo veti mithyajfianam | sthanureveti tattvajnanam, vastutantratvat | evam 
bhiitavastuvisayanam pramanyam vastutantram | 


Real mithya is false. Seeing a treestump as other than a treestump is false 
knowledge. Padmapada takes mithyajfianam as 'mithyà ca ajfianam ca mithyajfianam 
tannimittah'. Sankara might have smiled and accepted that, but Sankara meant false 
knowledge by mithyajfianam. Lokavyavahara is mithyajfiana; not-knowing the atma, 
vyavahara is all false knowledge. Aham samsart, aham kartā bhokta, is mithyajnanam 
nimittah. Tattvajfianam, tasya bhavah tattvam, vastujfianam. The sthanuh alone, known as it 
is, has that. This knowledge is vastutantra. It is a not a point of view you have arrived at 
or superimposed. 

It is entirely different if, for instance, you deliberately superimpose jagannatha on 
a treestump. Lord Krsna, Subhadra, is there in Puri, and they use three pieces of wood as 
the altar. One person has done the ritual collection of three pieces of a certain wood. He 
has taken on some preparatory dream or trance condition for the collecting. Out of the 
wood they make a properly consecrated altar. All of them, even the püjari, know the altar 
they focus on is merely wood. But they are not worshipping wood, they are worshipping 
jagannatha, jagadisvara, krsnavatara, with his mayasakti. You can say whatever you want 
for what the three are, but this is the altar. You create the bhavana and therefore the 
consecration. That is a deliberate, not false, superimposition. A salagrama is a stone fossil 
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upon which Lord Visnu is superimposed. The piija is not for the stone, it is for Visnu. This 
is not the situation we are talking about here where in the twilight a treestump is 
incompletely seen. There is a doubt as to whether it is a stump, and there is fear that it is a 
dangerous man. That it is a man is not tattvajfianam. We are talking about tattvajfianam. 
The validity of knowledge of a bhütavastu is vastutantra: there is no vikalpa, no 
purusabuddhyapeksam, no apavada, and viparyaya is not allowed. Even vagueness will 
leave you short. 

Tika says that no vikalpa becomes knowledge. I read something this morning that 
said that knowledge is twofold, vastutantram and purusatantram. It is true in one way. The 
article said one is called prama, the other is called bhrama, ayatarthajfianam. Can a mistake 
be taken to be knowledge? Just because it is in Sanskrit doesn't mean you have to believe 
it. How can vastutantram jfianari be tat yatharthajfianam? I tell you even the other mithya 
also is siddha in this. If I show you a pot, is it vastujfianam? It is, only in one sense. You 
see, this mithyajfianam is included also. This is why Padmapada is right. For the pot, 
‘vastutantram is clay' is jfianam. And even clay is not vastutantram. Only Brahma is 
vastutantram. This alone jfianam. But Sankara talks about vastutantra in terms of pot is pot 
and flower is flower, and in that sense you can accept knowledge is twofold. 

In the sthanu, everything other than the sthanu is not yatharthajfianam. This is 
extended to all other things. The vikalpanas are invalid and have no pramanayam. The 
bhiitavastu, whatever is, must be known as it is, vastutantram not purusatantram. 

dad afd agn qegasuita aeg AATA 

Tatraivam sati brahmajfianamapi vastutantrameva, bhütavastuvisayatvat | 


This being so, jfianam being what it is, knowledge of Brahman also is vastutantram. 
Brahman is to be known as it is. If it is jagatkaranam it should be known as jagatkaranam. If 
it is satyajfiananatam svarüpatah it should be understood that way. Any other thing is 
ayatarthajnanam. Nityasuddhabuddhamuktasatyasvabhavam Brahma— we will accept that 
totally. This is what Brahman is. The vakya has more words and these cover more 
confusions. These words are not adjectives to Brahman, they are all laksanams to Brahman. 
The words are needed for the many angles of confusion that there are. Subject to change 
— no; subject to punyapapa — no; subject to ignorance — no; subject to mistake — no, 
subject to bondage — no; old — no. This is the process of negation that leaves Brahman 
alone. Leave him alone. The vastu must be known as it is, vastutantram not purusatantram. 

If you go a little farther, dharmajfianam is also vastutantram. This 'only if you 
follow this you will get this' is also jfianam, siddhavastuvisaya, means and ends. You have 
something more to do only because the end is not yet bhüta. Sadhya and siddha is the only 
difference. Otherwise it is jfianam. Bhasyakara will cover this later in the fourth adhikarana. 
We are just doing what is general, vyavahara. We will do what is praudha. 

Tika says that pramanajanya knowledge that is valid is as good as the vastu. It is 
not open to purusabuddhi. Brahmajfianam api vastujanyam. The flower generates flower 
knowledge. Bhütarthavisayatvat is the oyapti. 'Artha' here means vastu. What is to be 
accomplished, what has to be generated, being not there at all, is what has options. In 
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siddhavisaya what options do you have? You are already Brahman, you are already 
liberated, you are already pure. What options do you have? It is siddhavisaya, and you 
need to know. This knowledge has no vikalpa. 

Question: Is paramapurusartha moksa open to options? There is sreyas, moksa, and 
there is preyas, dharmarthakama. Doesn't that mean it is open to options? If the dhirah, the 
viveki, goes for moksa, isn't he making a choice? 

Siddhanta: Ask yourself. Do you want to be a viveki, a buddhimün, or not? There is 
no choice in that. Would a viveki choose to be aviveki ? Neither jfianam nor moksa nor 
vastu is open to option. Even dharma is not open to option — what is appropriate is 
appropriate. Only in aviveka and in some sadhyas is there choice. Between siddhyartha and 
sadhyartha there is vailaksanyam. Brahman is not equal to dharma. Mananadi apeksa siddha iti 
bhavah — where we started. Brahman is siddhavastuvisaya. Don't say that vedarthatvat, like 
dharma, Brahman is not meant for mananam. Manana is meant for Brahma because Brahma 
is bhütavastuvisaya. Vedarthatve'pi it is siddhavisaya, and therefore it has mananadi apeksa. 
Whatever is appropriate can be found useful to assimilate the jfianam. Anumana, 
reasoning - not simple reflection, conclusions - not just inferences, proving all other 
conclusions are wrong and what the sastra says is right, is also apeksa. 


a NN CS a aS 


ad, qdacged FET: FATT ea rares Aaa AAAs TAT | E i 
gheeafasacda sedem | 

Nanu bhütavastutve brahmanah pramanantaravisayatvameveti 
vedantavakyavicarananarthikaiva praptaa | na | indriyavisayatvena sambandhagrahanat | 


Parvapaksa: If Brahma is not like dharma and it is not pure vedartha, not vedavedya, 
then it is available to pratyaksa and anumana. Brahman, then, is known by other than 
vedavedanta. You yourself say it is vailaksanya. Brahman is pratyaksadi visayam. It is like a 
pot, an object of experience. That means we do not need vedantamimamsa. Brahman has 
the status of being an object of pramdanas other than the Veda, other than Vedanta. 

Dharma, karma which produces punya and does not produce papa, is vedartha. To 
understand both dharma and Brahma, both being vedartha, we use sruti vakya linga sthana et 
cetera. But you say dharma vilaksanam Brahma. This means Brahman is not vedartha. This 
means Brahman is not apüroam, not anadhigata. Brahman is an object of pratyaksa 
ghatadivat. As jagatkaranam, Brahman is inferred. The janmadisütras do not analyze 
vedantavakyas, they ananlyze the anumana that has brought Brahman into light. Nitya 
paroksa is a different thing; it is for vedartha. Here Brahman is siddhartha ghatavat. For 
Brahma there is the status of being a bhütavastu, siddhavastu. For a siddha object, pratyaksa 
and anumana are the pramanas, na srutih. What is the need for mimamsasiitras unless they 
analyze these pramanas? 

The pürvapaksi goes on. Brahma is pramanataravisayam. Fire is bhütavastu, but you 
see only smoke. Smoke too is bhiitavastu. Fire is bhiitavastu even though it is not seen, 
known only by anumana from the smoke that is seen. The adipadat anumana has come. 
Adipadat, what do you say? — anumanam., arthapatti also. A series of steps are taken in 
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order to arrive at anumüna. Your stomach is bloated. You can see it. You tap on it and it 
sounds like the other side of the tabla. You know you have some bacteria causing the 
problem. You need treatment. It is arthapatti, even the sound the tapping makes, all 
bhütavastu. Bhütavastu creates anumana by arthapatti. You don't see all the evidence, but it 
is all bhütavastu. Every bhütavastu is pratyaksadi pramanavisaya. Therefore your Brahman, 
dharma vilaksanam, is not vedartha. If Brahman is self-evident, why do you drag in the Veda. 
You will dismiss my whole Karmakanda and hold on to one and half page Kenopanisad. 
Vedantavicaravakya na arthika. 

Siddhanta: Brahman has bhütavastutoam but it is not pramanataravisayam atmatvat, 
pramatuh svarüpatvat, atindriyatvat, asabdam asprasam arüpam ityadi, nirgunatvat, adrsyatvat, 
avisayatvat. Chandogya — yat caksusa na pasyati yat srotve kopi tad Brahma. That which 
cannot be objectified by the mind, by the senses, that is Brahman. 

How are you going to do anumana? For vyaptijfianam there must be one thing 
present. You cannot say yatra yatra jagat tatra tatra Brahman. Do you see Brahman? Brahma 
is not indriyagrahya. Brahman is not an object of senses. Which of the senses reveals 
Brahman? Whatever is objectifed is Sabdasparsarüparasagandha. If you say this is all 
Brahman, how do you know? This is the question - How do you know? What is the 
connection between the senses and Brahman? If you show that the world that you see is a 
karya, you can infer a karana. But is that karana pradhana or paramanu or what? How have 
you established Brahman as karanam? There is no sambandha between what you see and 
Brahman that would establish a vyapti, an invariable concomitance. 


ema aAa «t sara | aa Aaaa se: zd senum equ 
ia as SN 
PAAR ‘eta | 
Svabhavato visayavisayanindriyaani, na brahmavisayani | sati hindriyavisayatve 
brahmanah, idaru brahmana sambaddham karyamiti grhyeta | 


By its very setup, by the way the creation is created, the indriyas are externalized. 
With srutijfianam you know that all things are Brahman, but svabhavatah means taking the 
creation as it is. The indriyas always see outside and see objects, not Brahman. The sabdadi 
visayas are the objects for the senses. Sastra says Brahma is asabdam asprasam arüpam 
arasam agandha. If Brahma had the status of being the object of any indriya we could make 
a sambandha. It is not possible to determine whether this karya is connected to Brahman, 
because all you see is karya. 

If Brahman has idriyaih grahyam there can be vyaptijfianam. But that is not there. 
Without sastra you have no knowledge of Brahman. You can only have visayajfianam. 
There is no sambandha between Brahman and indriyavisaya, the karya. When there is no 
oyüptijfianam, you cannot say karyam brahmajam. Y ou can say it in a general sense, but 
you do not have that jfianam. Your inference that there is Brahman is not based on valid 
evidence. You cannot prove by anumana that this jagat is born of Brahman. 
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erased g Taam f sao dag Pada ebur usu a aure AAJA 
qaga agire 


Karyamatrameva tu grhyamanam kim brahmana sambaddham kimanyena kenacidva 
sambaddhamiti na sakyam niscetum | tasmajjanmadisitram nanumanopanyasartham - 


The second vikalpa given was yat karyam tat sakaranam: being a karya, it has a 
cause. But you have no way to extend this to Brahman. The jagat alone you see. Whether 
it is connected to Brahman or any other you do not know. You require a pramana. The 
janmadi sūtra is not meant to explain and analyze an anumüna arriving at Brahman as 
jagatkaranam. There is no sambandhakrtam between Brahma and what is there for the 
senses. Your grasp of the karyam, of what is here, may allow you to say that it is 
sakaranam, but it does not say what is that karanam. That the karanam is Brahman will not 
be known except by srutipramana. This is the job of the janmadi sūtra. The sūtra does not 
analyze anumüna for jagatkaranam as Brahman. Brahman is prakrtam as the jagatah karanam 
in the first sūtra. The entire Mimamsasastra is not going to repeat the word Brahman one 
more time. 

The word Brahman has to be brought into every adhikarana. It is always anuvrtti; 
that is the adhikara. Like pratyayasya: after the anga comes pratyayah parah. Pratyaya comes 
next to the anga. Pratyayah parasca —these two sütras (P.S. 3.1.1 and P.S. 3.1.2) - the 
anuvrtti goes on and on; you have to add the word, otherwise the sütra won't make any 
sense. This is the problem in Laghu Siddhantakaumudi and other works. They bring in 
sütras from all over and they end up meaning nothing without bringing in the anuvrtti. 
But this does not mean you should not study these texts. You need to identify the anuvrtti. 

Here you have to bring in the bralimasabda from athato brahmajijfiasa. There is no 
sthiti pralaya from what? Yasmat karanat? Tad Brahma. The sütra should make it obvious 
what the corrseponding vakya is here. Sütrakara has made it obvious; you cannot quote 


there, and the janmadi too should be there in the srutivakya. The vakya should give 
brahmanah karanatvam. Both the upadana and nimitta laksanas should be there. Both 
tatastha and svarüpa laksanas should be there. 
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kim tarhi vedantavakyapradarsanartham | kim punastadvedantavakyam yatsütreneha 
lilaksayisitam | 'bhrguroai varunih | varunam pitaramupasasara I adhihi bhagavo brahmeti' 
ityupatramyaha — 'yato va imani bhütani jayante | yena jatani jivanti | 
‘anandadhyeva khalvimani bhütani jayante | anandena jatani jivanti | anandam 
prayantyabhisamvisantiti’ (Tait. 3.6)) | anyanyapyevafijatiyakani vakyani 
nityasuddhabuddhamuktasvabhavasarvajfiasvarüpakaranavisayanyudahartaoyani || | (2) 


What vakya shows you that jagatah karanam? What is desired to be given as a 

Bhasyakara quotes: Bhrguroai varunih. He cites the vakya along with its beginning. 
Bhrgu is the son of Varuna. He approached his father one day and asked him to teach 
what is Brahman. Why is this here? For vivaksa. It is an interaction of father and son 
which implies a sense of truthfulness. Because it is his son, everything will be told 
without spin. Varuna is a vaidika, and he will not say anything that is not good for his son. 


live, seek that which means there is no destruction. Nobody can destroy anything. Who 
are you to destroy what is all Bhagavan? From namarüpa to namarüpa it all goes back, it is 
all withdrawn. This is the tatasthalaksanam. Yavat laksyakalam anavasthitatoe'pi vyavartakam. 
This jagat is not going to be there as long as Braliman — this jagat will get resolved. This is 
not a real svarüpa of Brahman. What is the svarüpa of Brahman? What completes Varuna's 
answer to his son? 

The same sastra determines that for you. Anandat hi eva khalvimani bhütani jayante. 
Anandam is Brahman. Bhrgu has understood. This ananda is what you are. This is the 
discovery. When Birgu does not come back it is because he is satisfied; he understands 
that he himself is that satisfaction. Ananda is Brahman. Ananda cannot exist independent 
of atma, because ‘ananda' means it is you. Sukham means it is you. And I must tell you, 
duhkham also is only you. Duhkha is you and ānanda is you. Ananda is caitanya, 
saccidanandam, limitless. Therefore anandam is saccidanandam alone. Atma Brahman 
anandam sarvakaranam asti therefore sat. And it is ananda therefore cit. Ananda cannot be 
without being atma. Therefore cit is prapta already. And sat is already praptam as 
brahmajagatkaranam which is anandasvarüpa suddhacaitanyam. 

All other vakyas of the same nature, in all the other sakhas, from all four Vedas, 
have to be cited here. These vakyas talk of the sarvajfia cause of this entire jagat which is 
always enlightened, always pure, always liberated, knowing which one is liberated. How 
is one liberated? Because one knows I was always liberated. By dropping your not 
knowing Brahma you gain muktih. That is the phalam. 

If you understand that anumana cannot be used to establish Brahman, sruti can 
make use of anumana to help you understand the upadanakaranam and the karya are one 
and the same. For example the pot and clay. Sruti herself says this: yekena mrdena 
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mrnmayam vijfiatam syat. If you know one clay then the entire mrnmayam mrd vikāra is as 
well understood because mrnvikara is only namadheya. There is no real pot; it is pure 
namamatram. The aikyam is pointed out. The sambandha between mrt upadana and the 
ghatakarya is only a sambandha between namarüpa and adhisthana. In fact the situation is 
satyam mithya. A product is not separate from the cause. This is used by the sruti for 
pointing out that only one thing being known everything else is as well known. There is 
no 'everything else'. By knowing clay, everything made of clay is known. 

We are dealing with reality here. Sadeva satyam. That one alone is satyam — 
brahmajagatkaranam. The sruti is quoted and analyzed in the janmadi sūtra. But anumana is 
not a pramana to knowledge that Brahman is jagatkaranam. Anumana is not analyzed here 
independently. Without anumüna we can establish upadana and nimitta karanam. We see 
upadana in the mrt example. Svapna is the best example through which we understand 
upadananimittakaranatvam brahmanah. From the mrt example we understand the karyaghata 
requires an efficient cause, a maker who handles the material. The jagatkarya also requires 
a jagat maker and material. Sruti talks about both those by only one word — yena. 

Sruti talks about only one cause. When a pot is made you also need a wheel and a 
stick and water. It is not just pot and maker. The singular yena makes it very clear. The 
two causes are pointed out as Brahman; without the sruti this can never be understood. 
The jagat is non-separate from Brahman. Citing an anumüna here is not to prove Brahman, 
it is only to make you understand what the sruti wants to communicate. What sruti says is 
not against any pramüna. 

Janmadi sūtra is for understanding vakyas: 'satyam jfianamanantarm Brahma’ 
'tasmüdoà etasmadatmana akasassambhütah' yato và imani bhütani jayante tadbrahma 
has the laksanam of Brahman. Tika: In the first sütra, sadhanacatustayasampatti anantaram iti 
anantaryartha for the athasabda was told for the visista adhikari. Having introduced the 
brahmavicara for moksa, the sastra gave the person who is interested in Brahman the second 
sūtra with the laksana. I follow Ratnaprabha because in most places he is very thorough. 
Sometimes I may differ; but that is my privilege. 

Bhrgu wants to know Brahman. For whatever reason, his father had not yet taught 
this. For whatever reasons in his life, Birgu is ready to ask. He asks his father to teach 
him. He asks him to remember all that had been told to him by his teachers. A story is 
always meant to convey something. This story has no historical commitment, it has 


This time, when Bhrgu asked, Varuna taught. As his father guided him, oscillating from 
the seat of contemplation to his father's words, Bhrgu understood the sruti. Through the 
tatasthalaksanam he came to the svarüpa. Yato và imani is enough. Yena means there is only 
one karanam that is Brahman. Therefore you are not separate from Brahman. It is 
mahavakya. 

The sütra follows the same method as Taittirrya. Tika is defending Bhasyakara by 
quoting 'adhihi bhagavo brahmeti'. Bhasyakara quotes only the minimum, 'yato vā imani 
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bhütani jayante'. Tika quotes the introduction to make clear the mode: the setting of a 
laksana. Bhasyakara does not quote everything, he expects you to know. This is the style of 
bhasya. It is called gambhiryam; you say exactly that much alone. It is precise and 
profound. 

'"Yena' means the upadana and nimitta karanas are one. You cannot arrive at that 
one karana by anumana. You can infer yat karyam tat sakaranam. Jagat is a karya because 
you can see every day it is happening. The more you understand the jagat the more you 
understand the necessity for a creator, an all-knowing, skilled being. Being or beings. Up 
to there you can have anumana. Sruti alone tells you there is only one there; this is 
Brahman. This one is not separate from the inquirer of Brahman because what is there is 
only one thing. There is only one Brahman, which is the svarüpa of the inquirer. Yena is 
not a collective singular. Only one tad Brahma is pointed out. Any sense that there are 
many creators, many devatās, is a mistake. The jagatkaranam is ekam. That one single non- 
dual cause is one Brahman. Yad ekari karanam tad Brahma — mahavakya. Between karana 
and Brahman there is abheda. There is akhandartha. And we can extend that with tattvamasi. 
Therefore mahavakyatatparya is akhandartha bodhakatvam. Only one thing is pointed out. 
Brahman has to be brought in; beyond that you cannot go. Once Brahman has come, it is 
you. Ekam cannot be other than you. 

What is the svariipalaksana? For a medhavi, one tatasthalaksana will lead to 
svarüpalaksana. A few steps are needed. You have the vakyas necessary. You get abhinna 
nimitta upadanatvam. Tad aham asmi you will also get. You have to press the vakya. That is 
exactly what Bhrgu was told. And Bhrgu’s response to his father giving the same response 
each time points out sraddha. Bhrgu's sraddha is all the way until he discovers the 
svarüpalaksana. Bhrgu's tapas takes him from annam to prana to manah to vijfianam to 
anandavikara. Then anandah Brahma ananda atma. Ananda atma means caitanya ananda atma 
sarvakaranam satyam saccidanandabrahman svarüpam. Satyam jfianamanantam told earlier is 
retold through an akhyayika, dynamically by a teacher to his son. 

Bhasyakara says that the other vakyas of this same nature which point out both 
svarüpa as well as tatastha are to be cited here. Vakyas from Mundaka and Brhadaranyaka 
and other Upanisads will become the basis for this sūtra. It is like a noodle; one you take, 
so many come. What do you have now? Adhyasa siddhi, adhikara siddhi, purusartha siddhi, 
moksasadhana siddhi, vedantavicara siddhi, brahmalaksana siddhi; all established by athato 
teachings come down as the sampradaya. Other lines of thinking that develop are found in 
the tika. This is okay as long as it does not transgress the vision, as long as it adds 
something. But if it goes against the tradition it is decension not recension. It will not 
bless. Blessing alone is sampradaya. Then we have another sütra. 
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Sastrayonitvadhikarana: Third Brahmasütra: areca, II 


Sastrayonitvat || — (3) 


There are two ways of reading the sūtra. Anuvrtti for the entire sastra is Brahman. 
Brahman is the bhinnanimittopadanajagatkarana, sarvajriam, therefore the cause, yoni, of the 
sastra. And the sastra is the valid means of knowing Brahman. 

Parvapaksa: Why do you say that sastra is included with sarvakaranam Brahma? 
There is a vedavakya that says that Veda is nitya. The devata virüpam is 'nityaya vaca stutim 
kuru'. By the eternal words of the Veda may you do praise. The Veda, then, does not need 
to be created. Therefore there are now two eternals — satyambrahman and Veda. Is Veda 
created by Brahman or is Veda eternal? How can there be brahmanah 
sarvajfiasarvakaranatva? 

One varnanam, assertion, is that there is sarvajfiari brahmanah because he is the 
yoni, the source of knowledge, for the sastra. This karanatvam is there for Brahman. 
Sarvajfiam brahmanah siddham. When you take words from the next sūtra to support a 
position it is called apakarsa. Adhyahara is taking words from outside. We did that with 
‘kartavyah' in 'brahmavicara kartavyah'. Those brought in words need to be obvious, 
suggested by the sūtra and within the sütralaksanam itself. 

The other varnanam is that jagatah karanam Brahman is understood only by the 
sastra. Brahman is not anumana. There is phalasangati with what was said in the last sūtra. 
Sastram yonipramanari yasya brahmanah. Brahmanah shastrayonitoam asti. Sastram is the 
only pramanam. The sastra wants to accomplish two things, to give both varnanas. Now let 
us look at the adhikarana ratnamala. 


Adhikarana ratnamala: 
na kartr Brahma vedasya kim vā kartr na kartr tat | 
virüpanityayà vacetyevam nityatvakirtanat | | 
kartti nihsvasitadyukternityatvam pirvasamyatah | 
sarvavabhasi vedasya kartrtvatsarvavidbhavet || 


This is the whole sanka. Did Brahma create Veda or not? Who did create it? There 
is a vakya that says that the four Vedas came from Paramesvara as effortlessly as your 
breath rising and falling all day long. There is also the vakya that says that the Veda is 
nitya. Therefore there is a doubt and a third varnana. To make a determination here is 
called mimamsa. According to Pirvamimamsaka, Brahman is not the kartr of the Veda. He 
says Veda is nitya, as is told in the vakya with 'virüpa'. Piirvamimamsaka goes along with 
that nityatoam. He says Veda is anadi and has no particular karanam. There is also 
Manusmrti that says that Veda is nitya. Veda is not kartrtantra purusatantra pramanatvat. If 
Veda is born out of someone's head it is human anumana. But what is anumanaprapta is 
not the pramana. Veda is independent pramana and nityam only. 
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The other varnanam says Brahma vedasya kartr. Brahma is the source of Veda along 
with everything else. The four Vedas are from the mahat bhütah, Brahman, Paramesvara. 
From this limitless being, sarvajfiat alone, all this came. The Veda is not nitya. Like all of 
srsti, itis vyakta from avyakta. There is a certain perennial manifestation; the sastra was 
manifest to the rsis as it was before. The Veda is created as it was and enjoys this 
perennial nityatvam, pravaha nityatvam. Again and again it comes perennially the same 
way. The knowledge continues. Nityatoam with this qualified meaning is okay. Veda is 
created by Brahman, and therefore brahmasarvajfiam sarvasakti. Like inhaling, nili$vasa, 
effortlessly the Veda comes. Consider, then, what sarvajfiam means. Brahman is vedasya 
kartr therefore sarvajfiam. The pürva adhikarana visaya and its phala are established here. 
This phala is not a product of anumana. There is ekaphalasangatih for this and the previous 
sūtra. Brahmanah sarvajfiam bhavet. This is one way of interpreting sastrayonitvat. 


NM OM a 


smcqeanaareqea fà ar aca | Tealeresteqeaigaraanty zs i 
SAMs aed | d cdi GEES A SIBI EET EGI ll 
astyanyameyatapyasya kim va vedaikameyata | 
ghatavatsiddhavastutvadbrahmanyenapi miyate || 
rüpalingadirahityannasya mantarayogyata | 
tari toaupanisadetyadau proktà vedaikameyata || 


He makes it so tight, because he has to give everything: visaya, doubt, pürvapaksa 
and siddhanta. 

Pürvapaksa: For prakrtabrahman, is there anya meyatoam, anya prameyatoam? Veda 
talks about Brahman, but other pramanas should be able to reveal this Brahman. We can 
infer about Brahman; the doubt has already been raised in the bhasya. This is the Nyayaikas 
question. He says there is anumanameyatvam; Brahman is siddhavastu ghatavat. The jagat 
karya sakartrkam ghatavat. He says you have to accept saktimattvam and vetrtvam for that 
kriyavan, jagatkartr. We can call him Brahma, the word Veda gives. The jagat is here, that 
kartr must be here. You can make an anumana says the Nyayaika. 

Siddhanta: That which is free of the gunas for the senses, which is not a sense 
object, which is not all the senses together, which is free of lingas which would afford a 
connection between karya and brahmakaranam — all you can see being prapafica, there 
being no vyapti to arrive at - is Brahman. There is no pramanantara, only Veda. Moreover, 
the Upanisad says the purusa it reveals is not known through any other means than Veda. 

In the second verse of the ratnamala, tika includes his salute to the vedavedyam. 
Then $77 Rama introduces himself as sarvajfiam sarvakarana. He is vedakarta, who gives all 
means and ends, all purusartha, the cause for all four Vedas. In one verse the tika covers 
two varnanas. And the third one, vedanitya, Veda is not created, is over too — effortlessly 
Veda comes back. The cause for the Vedas is also the knower of all the Vedas. This is tika’s 
dhyanam to his istadeva. 
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Therefore all three varnanas have been covered here: Brahman is the source of 
both jagat and sastra; sastra is the only source for knowledge that is Brahman; the sastra is 
eternal, not created. 


Sankara bhasya: 
WHC Gast sicque dés seen 
Jagatkaranatvapradarsanena sarvajfiari brahmetyupaksiptam tadeva dradhayannaha - 


In the previous sūtra, Brahman was presented as sarvajfiam. The brahmanah 
jagatkaranatvam is arthat praptam, saksat. For this jagat, by that karana, sarvajfiari Brahma, 
janmadi takes place. The capacity to manifest the jagat is, arthat, a extenuation of 
brahmanah sarvajfiatoam. Now Sütrakara says that Brahman is the yoni of the sastra. 
Bhasyakara adds that being the yoni for the jagat shows that Brahman is also the cause for 
the sastra. Being karana for both, sarvajfiam Brahma. 

Pürvapaksa asks why, if Brahman is already an existent thing that is yourself, you 
require a pramana other than those you have. Why spend time looking into Veda for a few 
vakyas when Brahman is available looking into yourself. Brahma sarvajfiam siddham 
already jagatkaranatvat. The janmadi sūtra and the Taittiriya vakya give only upadanakarana. 
You can bring in other vakyas, but that still does not prove nimittakaranam is one with 
upadana. 'Yena jatani jroanti ' establishes upadana, but nimittakaranam is not Sabdena 
praptam. Nimittakaranatvam brahmanah has to be established. 

Tika says that the first two sütras give you the connection, and that connection can 
be clearly seen in the sentence that introduces the third sūtra. Brahma sarvajfiam was 
already presented when sastra showed Brahman to be jagatkaranam. Jagatkaranatvat 
sarvajfiam is arthat praptam. This is the ekavisayatvasangati. Only when a thing to be 
created is known is that creation possible. Therefore creation is by a cetana being, 
someone with a buddhi, someone with prior knowledge. If this is so, Brahma sarvajfiam. 
From being the cause for all, for what is both jfiatam and ajfiatam, this Brahman is 
sarvajfiam. A vyapti is given: the one who is the maker of a given karya is the one with the 
knowledge of the karya, just like a potmaker. Can you extend this to sarvajfiatoam and 
sarvakartrtvam? You can if you have a sütra like sastrayonitvat. Then nimittakaranam is 
established as sarvajfiari Brahma. After that, we can use whatever available is useful for us, 
including yukti. 'Yato và imani' has already been cited. Because Brahma is the kartr of the 
Veda, brahmanah sarvajfiatvam arthatapraptam. To confirm that, the Sütrakara says 
'Sastrayonitoat'. 

Two reasons are given to establish brahmasarvajfiam. One is, it is the cause of the 
entire world. The other is, it is also the cause of the Vedas. Both reasons serve only one 
purpose — brahmasarvajfiam. Because Brahman is the source of everything, including the 
Sastra, and because the sastra is the only valid means for knowing Brahman, for both 
reasons, Brahman is sarvajfiam. 

Pürvapaksa: Veda is nitya. Brahmanah sarvahetutva nasti. Brahman created a jagat, 
but the Veda always is nitya. Veda need not be created by Brahman. Anything created will 
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suffer from limitations, just as vyakarana suffers from purusabuddhidosa. Any mülapramana 
such as pratyaksa will suffer from limitations. Anumana is always ripe for distortion and 
mistake. You cannot say Veda was created by anybody. Vedakartrtvam would depend on 
mülapramüna, and that means all those problems would be there. Vedakartuh sarvajfiatvam 
na sadhyati. 

Siddhanta: Sadhyati kartrtvat because vedanityatvam is pravahanityatvam. The 
jfianam revealed in the Veda is nitya, and it is with Iévara. This jfiznam is what is nitya. 
And this jñānam is what is revealed in every cycle. It comes with Isvara again and again. 

Parvapaksa: If you say the Veda is created, authored, it becomes defective. 
deficient. It cannot enjoy pramanyam. If it is authored by a person, a person who depends 
on his pramanas, it will reflect those limitations. The subject matter of the Veda - svarga 
punya papa — is apüroa and cannot be authored. Veda has apauruseyatoam. Because 
authorship is not there for Veda, Brahman cannot be sarvajfiam or the whole thing is a bluff. 
That which is not created has nothing to do with sarvajfiam. Veda is bahya and Brahman 
does not contribute to the knowledge and Brahman is not sarvajfia. 

Siddhanta: Sastrayonitvam is a sadhana for sarvajfiatvam. Being the sarvajagatah 
karana the upadana is established. What's more, with sastrayonitvam you establish 
nimittakarana, and Brahma has got to be sarvajfiam. Bhasyakara firmly says sastrayonitvam 
is there. Sastrayonitvam, whether sastrajfanam is from a paperback book or rgvedādi 
grantha, can come only from a cetana. From being the karta of everything, Brahma has 
sarvajfiatvam which includes sastra. The sastrayonitvat sūtra serves the purpose of 
establishing pravaha nityatvam and apauruseyatvam for sastra, and vedaika prameyata 
brahmanah, and nimittakaranatvam. 

In the tradition they repeat the sütra twice. I repeat it four times to cover all the 
tika arguments also. The arguments may not be necessary but they are all there. 
Bhasyakara gives only two varnanas. 

The vedantavakya from Brhadaranyaka that is the basis for the third sütra — asya 
mahato bhütasya nihsvasasitam etad yad rgvedah - is spastabrahmalingavakya. In a sense it 
establishes the Brahma as sarvajfiam. It makes the connections between the sūtra and the 
Veda and between the sütras. It connects with the same type of vakyas in the first pada — 
yato và imani; atma vare srotavya; pariksa lokan et cetera. They too are 
spastabrahmalingavakyas. Not that spasta is an adjective to Brahman. Spasta is adjective to 
linga. These vakyas talk clearly about Brahman and make the tatparya clear. When the 
vision is clear we can move on. 


Fed Wale: MAMA sete HEAT A Mal: PAT HT Fil: PRIS | 
Mahat rgvedadeh sastrasyanekavidyasthanopabrmhitasya 
pradtpavatsarvarthavadyotinah sarvajfiakalpasya yonih karanam Brahma | 
Brahma is sarvajfiam and sarvakaranam, sastrapi — hetudvayam. 


Abhinnanimittopadanakaranam Brahma. This third sūtra will establish the nimittakarana by 
Sastrayonitvam. Keeping in mind all the vakyas, including Taittirtya 'sacca 
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tyaccabhavat...satyam canrtam ca satyamabhavat', with that Brahma prakrta, nimittakaranam 
Brahma sastrasya yonitvat. The argument is that if you accept sarvajfiam and sarvakaranam 
from the last sütra, nimittakaranam is already established and Brahman is sastrayoni. If you 
do not accept that, you ask what tells us that something other than Brahman is not 
nimittakarana and Brahman is only upadanakaranam? If nimittakaranam is to be established, 
all you have to say is 'brahmasastrayoni . Once you say Brahma is sastrakaranam you have 
established cetanabrahma, sarvajfiam Brahma; they are all arthat praptam. 

In the cited Revedadi vakya your attention is drawn to the atma which is taken for 
granted. The sastra cannot make you do anything. There is no real sasanam forcing you to 
act. If you do not do these things you are liable to do things that will bring trouble. But 
there is no real command or rule. What command can there be for jfianam? What sastra 
directs you toward this meaning? — atma vare drastavyah. 

If you take the six vedangas and add purana mimamsa dharmasastra myaya you get 
the ten vidyasthanas. These secondary disciplines of Manu support the Veda. Phonetics for 
accuracy, the know-how of rituals, the meaning derived from verbal roots, the 
appreciation of the formality of meter, determining the correct day and time for karma, 
atonement, srstikrama, dharmadharma, I$oara's glory, Vedanta, $raddhà and bhakti in the 
oral traditions, how to look technically at the sastra, how to think logically and negate 
what is improper, what is anumana and what is srauta — all this goes into understanding 
Veda and shows the respect one has for Veda. 

Like a great lamp, like the sun, all object are lighted up by that Veda which lights 
up purusartha. Tika says there is total absence of not saying what is good for you. With 
great compassion and with no partiality Veda talks, all the way to moksa, about what 
people are seeking. It lights up everything, both what is hitam and ahitam, punya and papa 
alike. Sruti says yanyasmakam sucaritani | tani tuayopasyani | no itarani. The opposite 
possibilites for all attainments are all told. As if it were all-knowing it talks. How could it 
talk about all these things with authority, how could it engender the respect of the great 
minds if it were not the almost omniscient? Veda is Bhagavan, but Bhagavan is everything. 

Veda has the sakti to light up with words what we know and do not know. Is Veda 
acetana as just words? I do not think so; a word is not acetana. By the time you receive a 
word, written or spoken, it comes from a cetana. It comes from cetana, it travels as print or 
as sound, but everything is cetana only. Coming from cetana and received by cetana, never 
is Sabda acetana. Even if you misunderstand, it is cetana. But what Bhasyakara says is good 
enough. 

TARE Weve adaa «dance: Haars ia 

Nahidrsasya sastrasyargvedadilaksanasya sarvajnagunanvitasya sarvajfiadanyatah 
sambhavo'sti - 


The sastra including Rgveda that is endowed with the gunas of a sarvajfia is not 
going to be born from less than an sarvajfia. You hear the Veda chanted differently in the 
North and in Kerala - do not doubt that it is the same Veda. There are different traditional 
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forms of the Yajur and Sama Vedas, do not doubt that they are Veda. Therefore nimittam 
karanambrahma and sarvajfiabrahma and sarvasaktibrahma. 

Because the Veda has almost complete sarvajfiatvam, it must come from sarvajfia. 
There are those such as Panini who approach a level of perfection in their fields, but the 
Veda holds the vast wealth of all knowledge effortlessly revealed. This is not a necessary 
argument. 


a af ae 2 CUN * fa uem as IPS MM OS [as 
«dts apr Shel HE S | 
Yadyadvistarartham sastram yasmatpurusavisesatsambhavati, yatha vyakaranadi 
paninyaderjfieyaikadesarthamapi sa tato'pyadhikataravijfiana iti prasiddham loke | 


Parvamimamsaka: Veda is sarvajfia, why do you want to prove that yoni is sarvajfia? 
Why the pressure to prove the author of Veda is sarvajfia? 'Veda itself is nitya' is enough. 

Siddhanta: What has not come out in Veda is also there. All the jagat is not in the 
Veda. Veda has only anadhigata, therefore sarvajfiatva is kalpam. The one who authors a 
book unfolding a subject matter knows much more than what he writes. If someone has 
authored this Veda he must be sarvajfia alone. Bhasyakara gives Panini as an example. 
Panini must have had knowledge of all the disciplines and all the sastra to create a device 
such as his meta-language. The capacity he had is astounding. Even so, Panini's 
knowledge was even more than what he wrote. An author has more to contribute than 
what he has achieved. Sarvakaranam Brahma, as author of the sastra, is sarvajfiari 
sarvasaktimat. 

Another general anumana, a general connection, is mentioned here. An author 
with a grasp of his subject can expand his topic, one of the Vedic disciplines, with words. 
His knowledge will be carried in the new additions. As you expand, there is more and 
more clarity. Panini added sabdavistara with lasya (P.S. 3.4.77). La is the upadesa. La is not 
always only an it letter. He gave all ten tenses under la; he expanded his grammar beyond 
the karakas. Therefore, an author can share more of his topic and increase the knowledge 
of his readers because he always has more knowledge of his subject than is found in his 
writing. Another example is given, this time a highly descriptive mahavakyam in contrast 
to the vyakaranam. Like Panini, no doubt Valmiki knew much more than he said in 
Ramayana. 

Here, what is out and available is Veda. It hardly needs to be said that a work with 
the ability to throw light on everything came from a mahabhita, Brahman, who knew 
much more than this. This is not an attempt to establish Brahman by anumana, it merely 
supports the vakya 'sarvajfiari sarvasakti Brahma'. The Mandükya and Mundaka Upanisads 
tell of the Brahma. After this we give darstanta; we have to establish brahmasarvajfiam: 
What to say that all of the grammar found in Panini or anywhere comes from Veda. 
Vyakarana only talks about the words of the Veda. This is the ekadesa, the subject matter. 
Veda talks about means and ends, conditions and rules and laws, karma and phala, how to 
perform the rituals, the dealings of humans, how to treat animals, deva and asrama - what 
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is not there? As effortlessly as you breathe, [svara gave out the Rgveda ityadi and it came 
to the inspired rsis. 'Brahman is sarvajfiam and sarvasakti' is the conclusion here, but the 
argument is not well-founded. The vyapti given does not hold well. 


ertet AA BN ie NS 


Peg ToT aaa AT y TATE TSE u cA LEG Saj 
TAMURA AÀA EA: AAE AA: A: A edi A 
Rakaan: Ry: (aed medi ea Picard adagi Gaara AfA i 

Kimu vaktavyamanekasastrabhedabhinnasya 
devatiryanmanusyavarnasramadipravibhagahetorrgvedadyakhyasya 
sarvajnanakarasyaprayatnenaiva lilanyayena purusanihsvasavadyasmanmahato bhiitadyoneh 
sambhavah, ‘asya mahato bhütasya nihsvasitametadyadrgvedah’ (Brhad. 2.4.10)) ityadisruteh | 
tasya mahato bhütasya niratisayam sarvajfitvari sarvasaktimattvam ceti | 


"What to talk of...' You see, once you have no connection between what you have 
said and what you are going to say you drop the vyapti like a hot potato. You thought you 
could establish Brahman being sarvajfia with this inferential postulate, and you find it does 
not establish anything. What it does is make your opponents wonder. When the 
vyaptijfidnam is inadequate, to extend to full appreciation of the darstanta, you use this 
kimu vaktavyam' nyaya. What is there to talk about, that Brahman being sarvajfiari 
sarvasakti — the vyapti has already been dropped now. Bhasyakara drops it because all the 
others are waiting there for a mistake. They will jump at the chance to bring up 
anumanapraptam for sarvajfiatva brahmanah. Bhasyakara avoids providing the opportunity 
for their rote objections. 

The Veda which is the source of all categories and all divisions of all the things in 
the jagat, which reveals the connections between means and ends, which is the ocean of 
all knowledge, which is given the names Rg Veda et cetera, is given, as Brhadaranyaka 
says, effortlessly as the breath of that great being. It need not be said that the purusavisesa 
from which Veda is born, sambhavati, as in the two examples given here, is sarvajfiatvam 
sarvasakti. 

An author knows more than he writes is the assumption here. But where words 
cannot express your anubhava you go beyond any vyāpti. In fact all the things in life you 
cannot express. Really. The only thing you can express is Brahman. How can you say 
what is the difference between the sweetness in one sweet dessert and another? All 
important things you cannot express - what is the fragrance of a flower? What is the 
difference between the fragrance of a rose and a jasmine? The only one thing you can 
communicate is Brahman. Because it is satyam, it is self-evident, it is attribute free. 
Tomato-potato, broccoli-brain — you speak and the other fellow understands, but all 
important things remain locked behind the words. Bhamatikara says this. Bhasyakara says 
the vyapti makes just one point: the author who knows his subject matter knows more 
than he says. 

Language puts limitations on what words communicate. Regional languages will 
differ. You will not know the sabdasadhutvam. In Tamil, pramadam means wonderful. In 
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Sankrit and Telegu it means useless; indifference. Anything you take, even in Veda, has 
limitations in meaning and interpretation that come from problems with communication 
and regional differences. The original itself is less than the author knows. When you give 
up completely trying to say what is there you get 'kimu vaktavyam'. Nevertheless, it 
matters a lot who is speaking. If it is Bhagavan speaking you should be ready to make an 
effort to understand. When he says 'me matam', he is not saying it is his opinion. From 
Krsna it means his niscayam, what is very clear to him. When sruti says that the Veda 
comes as the simple breathing of the mahat bhiitah, there is no dosa as is found with 
human authors and human communication. 

You are creating an anumüna here: Panini and the others know much more than 
what they have produced in their fields. If you extend that to Isvara by further inference 
the Nyayaika will get up. You need to support your conclusion by what is said in the 
Mundakopanisad sastra: iti$rutyukta sarvajfiatvam dardhyam. But by anumana you do not 
support and make the sastra firm. Anumana is for assimilation, for our own understanding. 
Drdhyata here is 'making our mind very clear. Anumana establishes only that there is 
more knowledge than what Veda can give us. Veda covers what is anadhigata. The 
vedasarvajfia is kalpa, and Isvara, who effortlessly gave this, must have more knowledge. 
This sütra helps you assimilate 7svarasya sarvajfiatoam. 

All these efforts are not necessary if you can go with saying brahmanah 
Sastrayonitvam is meant for establishing the brahmanimittakarana. How do you know 
sastrayonitoam? 'Mahatah bhütasya nihsvastam etad rgveda yajurvedah' — you know from all 
the vedasamüha. This is the vakya. You establish the nimittakaranam and walk into the next 
varnaka, that Veda is a pramüna for which there is no other way of knowing Brahman. Do 
not fall into the trap of arguing over sarvajfia because Brahman created the jagat. 

Veda is not produced if arthajñāna is all that is accomplished. Arthajfiana means 
going to a guru and gaining arthajfianam from different sources and then producing a 
book. This arthajfianahetutoam is not there for Veda. We know because of 'niliSvasitam', 
effortlessly, aprayatana, like breathing. The teaching at the beginning of the new cycle is 
different than teaching geometry. Isvara, Paramesvara, does not have to practice or gather 
material or study. His jfianam not inhibited by avarana, with the power of creativity, 
unavoidably revealing the meaning by words, making it appear in the vessels of the rsis, 
Veda is given. From this yonikaranam all this sarvam. What more can be said? That jagatah 
karanam is niratisayam sarvajfiam sarvasakti Brahman. 

The Sankhya takes Brahman to be pradhanam. This is why Bhasyakara established 
nimittakarana by citing the vakyasesa from Taittirtya. You have to establish cetana 
kartrtvam. The janmadisütra establishes only upadana. 'Yasmin pravisanti' in Taittirtya 
prevents us from including nimittakarana. The fallen loaves of bread do not go and take it 
out on the baker. We are restricted to upadana because karanam pravisanti. 'Yato va imani 
bhütüni jayante' also reveals only upadanakaranam. 

Sastrayonitvam brahmanah gives you cetananimittakaranam. There is this Taittirtya 
vükya: so'kamayata bahusyam prajayeyeti.... Both this and the sūtra make the final nail in 
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the coffin of the pürvapaksa. The sabdatmakasastram can only come from a purusacetana. 
After that you can use all your anumana. Sastrayonitvat nimittakaranam Brahma. Sastra is 
the yoni, the karanam, the pramana, for Brahman. Brahma is sastrayoni. Why? 
Anadhigatatvat. Brahman is not available to any other means of knowledge. It is not 
available to the senses. It is not available to anumana. It is known through Upanisad. 
Sastrayonitvat Brahman sastrena vicaryam, with the help of the vedantavakya alone. 
Ekaphalasangatih. Vedantavakya vicarah kartavyah. Sastrayonitvat. 

Raa aep Ra AA: Bt TAO RUT ANAREN TÀ | 

Athavaa yathoktamrgvedadisastram yonih karanam pramanamasya brahmano 
yathavatsvarüpadhigame | 


Brahmasastrapramanam anindriyatvat anadhigatatvat svargadivat. Our svarga is 
different, it is not a heaven, you won't come back. In the other svarga, God is waiting. For 
both, anadhigatatoari samanam. Therefore you can give examples. The difference is our 
svarga is nitya aparoksam. Theirs is nitya paroksam. That is the bheda. Being unavailable for 
any other pramana, Brahman is nitya aparoksam. Anadhigatatvat svargavat is the anumana. 
Sastrayonitvat is the sütra. Therefore for us Brahma is sastrayoni, karanam, reduced to 
Sastrapramanam. The sastra becomes karana for your knowledge. Brahmajfianakaranam is 
Sastra. Karanam does not mean that Brahman is produced by sastra. 

Athava - Bhasyakara gives the second meaning for the third sūtra. Brahmalaksanam 
was given in the previous sūtra. Was the brahmalaksana arrived at by anumana or by sastra? 
That is the doubt. We say it is by sastra, the vakya is aupanisadam purusam, 
vedantavijnanam. 

Tika introduces the second assertion: sastra is the only source for knowledge that 
is Brahman. Looking at the sütra this other way is not optional; it is at least as important 
as the first. With the other, once brahmajagatkaranam is proved, we can get nimittakarana 
and sarvajfia with the vakyasesa. The vakyas found elsewhere in the four Vedas — anando 
brahmeti, satyam jfiünamanantam, sarvajfiam Brahma et cetera - can be taken into account. 
Therefore the sastrayoni sütra is not necessary to prove nimittakaranam. Brahman was said 
to be known as the source of the jagat by the Taittirtya vakya 'yato và imani bhütani jayante'. 
piirvapaksa, Nyayaika, is 'anumünam is pramanam’. He says sruti is anuvada, it helps you, 
but anumanam is pramanam. 

Now you have to forget the first argument. Forget what has been said about 
Sastrayonitvam and look at the sūtra from the previous adhikarana, as though we are just 
now entering into sastrayonitvat karanam. We are giving a new meaning, and giving new 
connections between the sütras. Jijfiasyam Brahma, the Brahma we have desired to know, 
has been given laksana by janmadyasya yatah. Now we have a desire to know the pramana 
for that laksana. This is the varnakantaram, the second discussion. 

Bhasya: As was said in the Rgveda and other sastra, sastrayonih karanam for 
brahmasvarüpa. Otherwise you cannot arrive at that one sarvajfiam sarvasaktivastu. Nyaya 
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has no access to this visaya. Sastra is the brahmapramanam. Anadhigatatvat is the hetu; this 
must be given. 

Question: Srutyaika vedyatvam cannot be a hetu because the sadhya and the hetu are 
one and the same. 'By sruti alone it has to be known because it is known through the sruti 
alone' — this does not prove sastrapramana brahmanah. There is no connection. The 
mountain has fire because it has got fire — this one does not work either, either way. 

Bhasya: You have to establish the anadhigatatvam and thereby ekabrahma. The 
Sastra says asabdam asparsamityadi. Once Brahman is not available for objectification there 
is no basis available for any inference arriving at the cause of the world. You see only 
karyalinga, the jagat. You can say that karyam must be sakaranam. This is why Bhasyakara 
quietly says 'yathavat soarüpadhigame . Through anumana you cannot arrive at whether 
Brahma karana vā some other thing karanam và, or whether there are many karanas. 

The sangati between the previous adhikarana and this adhikarana is ekaphalatoam — 
brahmavicaryam vedantavakyaih. Brahmavicara is vakyamimamsa. Srutivakyamimamsa 
becomes the result for this sūtra. It and the previous sūtra, both laksanam and pramanam, 
have only this one phala — brahmavicaryam. What is the Brahman? For this you look at 
Süstra. You need a means of knowledge to know what is the brahmalaksana. Tika says that 
for nirnaya that the svarüpa of Brahman is jagatkaranam and satyam jnanamanantam, sastra 
is the pramana. It is only through the sastra you get laksanam and pramana by which you 
know what is this Brahman. These two sütras have this one result. That which is known 
by the Upanisad, here Brhadaranyaka is cited, is aupanisadam Brahma. 

Pirvapaksa: How do we know Veda is the only pramana for Brahman? If Brahman is 
siddhavastuvisaya it should be available to other means of knowledge. There is no rule that 
only Veda should talk about it. 

Siddhanta: Siddhatvam need not be pramanantarapraptam, in fact, it is also vina 
pramanam praptam. You need to see that there is one more option — svata siddham. Then, 
you might ask, if Brahman is siddha, why would you desire to know Brahman? The 
adhyasasiddhi is important to answer this. Soatasiddhatve'pi jrieyatvam brahmanah. Through 
the srutivakyapramana this Brahman is to be known as it is. In other words, it is not like the 
ghatadrstanta. 

You cannot start a new sütra without a doubt being there. Is Brahman known 
through sastra alone? Sastravedyarit brahmanah na và is the visaya. Na iti pürvapaksa; astiti 
siddhanta. This is that binary movement. We saw the many arguments in the first varnaka. 
This is over. Now another binary process answers how we know Sastra is the only 
pramana for Brahman. There is a new varnaka. 

Pürvapaksa: This anekatmakam jagat establishes, karyatvat, there is a karanam. What 
is that karanam? You need this visesajfianam. Samanyajfianam is there from the anumana. 
You bring in some visesa also. The piirvapaksa says you have to establish one or many 
karanas if you are going to say sarvajfiam for that cause. Since you cannot establish that 
one kartrkam, you cannot say Brahman is sarvajfia. 
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Siddhanta: Pürvapaksa is giving you the clue to prove the anumāna is wrong. You 
cannot prove ekakartr by anumana. In fact all karanatvam are aneka. There is no ekakarana 
at all. You decide to lift your hand and it goes up — are you the karanam? Many things had 
to happen for that lift. You may decide, but it may not lift. Where is ekakaranam? You 
cannot prove it; sakartrkam alone you can arrive at by anumana. Even that is a problem. 
You cannot prove the jagat is a karyam unless you have seen another jagat. But sruti is 
there for our use, and it is useful. Vedapramanakatvat brahmanah there is no 
pramanantarvedyatvam. Sastrayonitvat. This is the sangati between the two adhikaranas. 

For the pirvapaksa there is anumanavicaryam, not sastra - you have to look into 
inference alone. He says Vyasa would do that. But if Vyasa were sitting there he would 
say, "I am not doing any vicara," and he would get up and go. Bhasyakara has his own 
style: vedantünüri vicaryata because Brahman is known only through Vedanta; 
brahmajfiana iccha — kim tad Brahma; janmadyasya yatah; Sastrapramana. Bhasyakara does not 
give the balavat mukhya meaning for the sütra first. You must know that, for him, what 
comes later is more balavat. This is how he covers the many angles of the sūtra. What 
comes first negates in light of the rule that comes later. It is progressive. What he gives 
later in his bhasya is his vision. 

MTT SATER AHH TATE SAAT: | 

Sastradeva pramanajjagato janmadikaranam brahmadhigamyata ityabhiprayah | 


Every vakya here has prasannagambhiryam. Bhasyakara gives all hetus. Only 
through the sastrapramana do you arrive at the karana for the jagat and all within it. He is 
bringing in the previous sūtra. There is no other pramana. He has dismissed anumāna as 
being without liñga. Sastra alone being the means to know Brahman is siddham. The vakyas 
have been given: yato và imani bhütani jayante ityadi. 


aey Waa - udi a earls spe ad zcune | Perel adi uei aaa Yaa 
Wada ASHEN Aes TAO SRA Gud - aa RT CE 


aT z fe hen = A c = d a zi A ivan A + qi m 
aeaaea ou 


Sāstramudāhrtarı pürvasütre — 'yato vā imani bhütani jayante' (Tait. 3.1) ityadi I 
kimartham tarhidam siitram yavata pürvasütra evaivañjātīyakarı sastramudaharata 
Sastrayonitvam brahmano darsitam | ucyate - tatra piirvasiitraksarena spastam 
Sastrasyanupadanajjanmadi kevalamanumanamupanyastamityasankyeta tamasankam 
nivartayitumidam sitram pravaortte, sastrayonitvaditi || (3) 


He writes this line to create a pürvapaksa to present the siddhanta. This is how it 
gets expanded. That one understands Brahma from the sastra is good enough. But the 
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question comes up, if the vakya 'yato và imani bhütani jayante ' has been cited and Brahman 
has been shown to be the cause why is there another sütra? 

Tika says that the previous sūtra did not make a clear presentation of sastra as the 
yoni. The 'ucyate' refers to the whole section dealing with the second sitra. Only 
brahmalaksanam was given and the one vakya cited. That vakya could be a restatement of 
what is arrived at by anumana. By that, anumana becomes pradhanam and sastra secondary. 
There can be a doubt because janmadi karanam could be said to have been established in 
the previous sūtra by anumüna, liga being there. Our analysis of the Vedanta is not 
necessary if we can know Brahman through inference. Therefore the third sütra was 
repeated twice to address both varnakas. The dvitiya varnaka alone is mukhyam. We will 
look at the ratnamala for the fourth sütra. 


Adhikarana ratnamala: 
vedantah kartrdevadipara brahmapara uta | 
anusthanopayogitvatkartradipratipadakah || 
bhinnaprakaranallingasatkacca brahmabodhakah | 
sati prayojane'narthahane'nusthanato'tra kim || 
pratipattim vidhitsanti brahmanyavasita uta | 
Sastratvatte vidhataro mananddesca kirtanat || 
nakartr tantre'sti vidhih Sastratvam sariisanadapi | 
mananüdeh purabodhabrahmanyavasitastatah || 


The third sūtra establishes that Brahman is known only by the Veda. This is 
questioned. We say vedantah brahmaparah. There is an objection to that conclusion that 
Brahman is known only by sastra. The vedantavakyas found at the end of each of the four 
vedas have brahmani eva tatparya, brahmanyavasitah. They resolve in Brahman alone. Do 
not think the word 'resolve' means dissolve. There is no resolving, nothing happens. I just 
use the word in context. What the vedantavakyas have to say is atma is Brahman. This is 
avasanapraptah. Having unfolded the Brahman they have finished the job, and your job is 
finished too. Jaimini left you work to do, but here your job is over. The job of the 
vedantavakyas is to reveal Brahman; your job is to understand Brahman. 

Or are these vakyas and Brahman to be made use of? This is the modern Vedanta 
interpretation. It says this brahmajfianam itself will not bless you; brahmajfianam is meant 
for pratipatti. 'Pratipatti' also means knowledge, but here it means upasanam. 'Vidya' is 
used in the same way. This other interpretation says the vakyas give you Brahman as the 
locus for meditation. They enjoin meditation. Do that upasana on atmabrahman. How it is 
to be meditated upon has to be told. There is a mantra of sixteen syllables called sodast. 
Sodasi is also the bowl for keeping the somarasa during the somayaga. When we have a 
doubt such as "What does sodas: mean in a particular vakya?', or what shape the yiipa used 
in the ritual should take, szstra should be analyzed to find the appropriate meaning. 

Pürvapaksa: To gather the necessary punya to propel you to brahmaloka you must 
do both agnihotra and brahmopasana. The meditation on atma as Brahman will give you the 
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rocket power needed to propel you. There are a number of contenders here. The 
Bhattamata, the followers of Bhatta, says you need punya of both karma and upasana, 
samucchaya. According to the Mimarisakas, a sentence is centered on the verb, and that 
action is accomplished by the karakas. The fulcrum, the axis, the soul of the sentence is 
action. All of the vedasastra is based on action, and vakyas that appear otherwise are 
without meaning. Lin lot tavya address you, and sastra is telling you there is something 
hita to be accomplished by you. Sastra is not bhütavastuvisayavakya. Vakyas that talk about 
anything that is already existent have to be interpreted in terms of how they can help you 
achieve the end. You have to add a few things to vakyas such as 'ayamatma Brahma'. The 
atmabrahmadhyasopasana is to be done. 

What is this Brahman? Satyam jnanamanantam Brahma. Of course. Ramanuja and 
other dcaryas tell us that this is what brahmajfianam is for. For them, brahmavit param 
apnoti means Vaikuntha prapnoti. Brahmavit is a meditator upon Brahman, not a knower of 
Brahman. They add one Sankrit word and twist the whole sastra. Jñānam becomes 
dhyanam. Visnum narayanam dhyayet. For the Parvamimamsa, the vedantavakyas are not 
siddhavastuvisayaparah, they are sadhyavastuvisayaparah. They give you the special punya 
you require. Brahmajfianam is vidhisesam. Can you say the tavyapratyaya in 'ātmā và are 
drastavyah' is not a vidhi? Without knowing what is this Brahman, Brahman cannot be 
meditated upon. For this there is sravanam. After that, do manana nididhyasana as the 
meditation on this Brahman. The vidhi is there. 

Siddhanta: Atma is already siddha. Vidhi is kartrtantram; jfianam vastutantram, 
pramanatantram. Brahman is atma. The vakya 'ayamatma Brahma’ is there. There is no rule, 
no vidhi, there. There is no rule that sastra gives you nothing but mandate. And there is no 
mandate that people will do it. Does this mean that sastra has failed? Do you put the value 
of sastra on thousands of years of failure? Sastra only reveals what is good for you and 
leaves it for you. Sastra is not kartrtantram it is sastratantram. It does not stand on your 
will. Sastra gives you jfianam, it does not make you do anything. Whatever Kanda, it only 
gives you jfidnam. Do not think the entire sastra is interested in making you do things. It 
gives you means and ends, and finally it tells the one who is ready to listen 'You are 
Brahman, what you want to be'. 'Atma và are drastavyah' is not kartrtantram, it is purely 
pramanatantram, atma-being-Brahman jfianam. It is not a matter of your decision to 
become Brahman. Less than being Brahman, your problem is not solved. You cannot 
become Brahman; it is not kartrtantram. 

There is no vidhi to be Brahman. A vidhi is useless in this; go ahead and try to see 
atma. Try to visualize atma that visualizes everything. You cannot. What are you going to 
do? The sastratatparya and the liga convey only that you are Brahman. There is no logic 
in becoming Brahman or in anything else. You ask why manana and nididhyasana are there 
if you only need sravana? Because this is all before knowledge. Before knowledge you 
can do many things. For clarity, for viparita removal, for sarisaya nivrtti, do those things. 
Bodhat prak do them. Tasmat brahmani avasitah. The vedantabrahmavakyas resolve in 
unfolding Brahman being yourself. Tattu samanvayat. That is Sütrakara's answer. 


167 


se] FAST: MOHANTA Aad STEREO araa af raat 
MAS FERIA! al Fata aeaa. 
Katham punarbrahmanah sastrapramanakatvamucyate, yavata ‘amnayasya 


kriyarthatvadanarthakyamatadarthanam (Jai. S. 1.2.1) iti kriyaparatvam sastrasya pradarsitam 
| ato vedantanamanarthakyam, akriyarthatvat | 


Here is an objection, from the third sütra's second varnaka. Bhasyakara also picks 
up the argument here. Again, it is Bhasyakara’s last presentation that is final. Consistently 
his final presentation is what he thinks is the right thinking. We see this again later, in the 
anandamaya adhikaranam. There anandamayah is parambrahma. There is a doubt whether 
anandamaya is svariipa or is like all the other mayas, annamayadi, the kosas. Bhasyakara 
begins his presentation, and there a number of sütras. He makes a number of arguments 
and you think it is all over. It is then that he really starts. He says all these mayas are not 
true. He says that anandamaya is like any other maya, mayat vikare. Even if you take 
pracurya there is dulikhalesa. Anandamaya is only anandamaya and not param Brahma. 
Param Brahma is what is said by the word Brahman. Brahma puccham pratistha — that is 
Brahman. All other mayas are pervaded by this Brahman. This Brahman is ananda atma. 
This is the adhisthana for everything else. This is the being of everything. 

Starting with satyam jfianamanantari Brahma, Bhasyakara goes to akasadi. Then sa 
atma. This brahmatma became prthivi, the osadayah. Annam is brahmatma. No, satyam 
jfianamanantam Brahma. Bhasyakara goes through all the anyontara atma. At anandamaya 
the priyamodapramoda- vikaras, that kind of a relative ananda, is pointed out as the maya. 
Where that ananda comes from is the Brahman. The one who does not know this Brahman 
is as good as non existent. Bhasyakara makes his point at the end. 

Here, sastrasya yoni is Brahma; therefore sarvajfiam brahmanah is siddham. That was 
the first varnaka. Then we had the second varnaka; sastram yonih pramanam brahmanah. 
This sūtra begs the question 'How do you know Sastra is the pramana?' 

Objection: This is the Parvamimamsaka aksepa. He say he does not accept that 
vedartha is the pramana for Brahman. If Brahman is siddhavastu then it is not a visaya for 
Vedanta, it is not vedartha. Brahma is siddhavastu and has pramanatara visayatoam; it cannot 
be vedavisaya. Veda is meant for making you do things to accomplish things. The liñ lot 
tavya pratyayas are there. If it is Veda, there is kriya and karma, dharma, and something to 
be done. This is what is vedapramana is for. Apiirvasadhya is the visaya of the entire Veda. 
The meaning of Veda is in karma, and vakyas that do not support action are basically 
useless. The Veda does not talk about bhütavastus. If it does, those vakyas have to be 
hooked up to some kriyà or another. Vedavakyas such as 'Agni cried' and ‘Vayu is the 
swiftest' are useless until they are interpreted in connection with the karmas. The vakyas 
which talk about bhütas have to be taken to the vidhis asking you to do this or that. 
Amnayasya vedasya kriyaparatvat. All sections of the Veda are meant only to make a 
qualified person do various karmas. 
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Further, if Veda says 'atmà is Brahman’, it is talking about some praise. And there 
are other possible interpretations. If it talks about atmabrahma as satyam jfianamanantam it 
means it is upasyam, an object of meditation. The Pürvamimarisaka speaks for all the 
acüryas in that he gives them the key for how to read the Veda. Pairvamimamsaka is part of 
our sampradaya and is never directly criticized. The other kotis lean on the 
Pürvamimürisaka and we confront their conclusions. 

Tika goes over the options. How is it again said that sastra has pramanakatvam for 
Brahman? Are the Vedantas committed to unfolding an already existent Brahman? If 
Brahman is siddha, there is no sadhya and no result. And if Brahman is siddham it must be 
available for other means of knowledge. Moreover, if Vedanta is Veda it must talk about 
some kind of kriya? Because of these doubts, Brahman does not deserve to be the subject 
matter of vedanta. 

This identification of the two doubts continues the binary process of the 
Brahmasitras. The first koti was 'brahmasarvajfiari va na'. The second was 'brahmasastrayoni 
or not’. To avoid confusion, only two points of view are taken and discussed. If there is a 
third or more varnakas, you take and discuss them separately. The next sütra is connected 
to sastrayonitvat sūtra by the second varnaka, taken up here. The connection is made by 
the Pūrvamīmārısaka objection. Visaya samsaya pürvapaksa siddhanta sangati — these are the 
adhikaranapaficangas. 

The tīkā will address the whole subject matter. He gives srutisangati, the vakyas 
which clearly point out Brahma sarvatmatva. Sad eva saumya idam agra asit ekam eva 
advitiyam Brahma; tattvamasi Soetaketo; yena vijfianena sarvam vijfiatari bhavati. There are 
similar vakyas in every Upanisad, and they provide subject matter for the whole chapter 
here. The srutisangati is here for the adhikarana. Padasafigati is the spastalingavakyani: 
tattvamasi; ayam atma Brahma; prajñānam Brahma; satyam jfianamanantam Brahma. There is 
adhyayasangati, padasafigati, and here, between the previous adhikarana and this one, 
aksepasangati. Sruti and vedantamimarmsa have sangati in Brahman. 

Pürvapaksa: The pursuit of Vedanta on the part of a mumuksu is useless. I make 
this objection because sastrapramanakatvam brahmanah nasti. Brahma is a siddhavastu 
according to you. All the Vedas deal only with kriya, therefore seeing any part of Veda as 
having any other meaning is nisphala. Arthavattvam for any vedavakya is only by 
connecting it to vidhi. 

Adhyayana karana bhavana. Adhyayana is the sadhana. By study of the Veda you get 
the vedavakyas that direct you to actions. By the meanings of the verbs, kriyapadas, in 
those vakyas, bhāvanā is created. The meaning is bhavana; the object of that meaning is 
what is desired, bhavya. This is the object that is phalavat. Dharma is bhavya, punya. So, by 
the pramana you get bhavana. Pramana is the sastracodana and what you get out of it is 
bhavana, and the visaya of this bhavanda is bhavya. The phala is, finally, the bhavya, punya. 
Amnayasya phalavat arthabodhakatvam. Whatever is within the Veda has karyaparatvam. 
Amnayasya kriyaparatvat. 
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The pürvapaksa says the vakyas in the Veda talking about bhiitas are basically 
meaningless because no sad/tya is there. They are not valid, they have no pramana, there is 
nothing to be accomplished. But that disrupts the vyapti that wherever there is vedavakya 
there should be kriyaparatvam. You cannot say half the Veda is pramana and the other half 
of the vakyas are useless. Half the egg cannot be for hatching and the other half for 
cooking. We cannot just remove or ignore what seem like useless vakyas. The Veda must 
be taken as it is. The Pürvamimüriisaka can find and quote vakyas that say the consensus of 
Veda is maintained by the vidhivakyas. With the help of the vidhivakya, any arthavadavakya 
can be read as sharing his one topic. Devata stuti, kriya stuti, phala stuti — stuti does not 
mean praise alone — some stuti is there. Stuti means there is a way to find the meaning. 
Every vakya has something to convey. The Pirvamimamsaka says you look for the vidhi 
and vedanam pramanyam asti. 


adaa at Farfafeatsed aurea fracas aT i 
Kartrdevatadiprakasanarthatvena và kriyavidhisesatvam, 
upasanadikriyantaravidhanarthatvam va | 


The pürvapaksa continues. By promoting in a person sraddha for the devata, or by 
inspiring him to do karma because the phala will be there, the seemingly unrelated 
vedavakyas have meaning. This is also true for vedantavakyas which talk about 
bhütavastuvisayas. Even though they talk about atmabrahma et cetera, the vedantavakyas are 
meant for the kartā. If they talk directly about Brahman they are for updsana. We cannot 
question what the sastra says, and there is no part that can be left out. Always there is the 
promise of completion through kriya. Sruti is the pramanam for the actions and the deities 
required, and what is said is what is to be done. The kartr has to think about himself as 
parambrahma and then perform the karmavisesa. By connecting the kriya with the vidhi 
there is ekavakyatà prapta. 

Second piirvapaksa: This second pürvapaksa brings up another of the three types of 
karma. He talks of kayikari karma which deals with all the rituals. Vacikam karma — 
vedaparayanam stuti, samagana et cetera - also is part of kriya. Vaidika pratistha is nothing 
but mantra. In some agama temples where it is tantrapratistha, such as some Siva temples 
in Tamil Nadu and temples in Kerala, they use nothing but sign language for the mantras, 
you will not hear anything. But do not take it lightly; the tantra is as efficacious as any 
other pija. The kartr must have bhavana; Bhagavan knows what is going on. Thirdly you 
have manasam karma. That too is karma; it is kartrtantram. There is dhyata and dhyanam 
and dhyeya, the altar of meditation. This is called upasana, part of manasam karma. 

There are two schools of thought in the Pirvamimamsa. Prabhakara founded one 
school. Kumarila Bhatta is the source of the other, Bhattamatam. Bhasyakara knew both of 
them. He engaged Mandaramisra from the Prabhamatam in a discussion, and afterwards 
this fellow became Sarikara’s disciple we know as Suresvara. Suresvara was Brhadaranyaka 
varttikakara. We use his work on Naiskarmyasiddhi and Taittirya Upanisad as well. The 
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Piirvamimamsakas are two: Gurumata and Bhattamata. Gurumata is Prabhakaramata. 

Sankara also engaged Kumarila Bhatta, a great champion of vaidika dharma. 
Kumarila Bhatta found that bauddhadharma was sweeping through all the rajas and 
everything was changing. To find out more about what was happening he joined a 
Bauddha monastery and became a bhiksu. Then he came out and condemned the whole 
Bauddha movement. Therefore he had a guilt that he had cheated the Bauddhas. To atone 
for his papa he wanted to die in a fire. Sankara asked to talk to him in Kasi. As Bhatta was 
going around the fire before entering, he told Sarkara to go and talk to Mandaramisra. 
That was how Mandaramisra came to know. That is the story. 

The Bhattamata is pratipattim vidit santi vedantah. He says the Vedantas enjoin 
meditation. Satyam jfianamanantam should be taken as anantakalyana gunasampannam 
Brahman — Brahman with all these limitless qualities like jagatkaranam. Just meditate on 
‘atma as Brahman with these gunas'. He says Vedanta talks about upasana vidhi alone. He 
says innocent people say that by meditation you gain knowledge of atma. But, really 
speaking, meditation is kartrtantram. Whereas jfianam is pramanatantram, vastutantram. 
That simple difference is not known. Proper understanding of sabdajfianam, that it is for 
münaskriya, is the way to self-realization. He says the whole Vedanta is for the purpose of 
enjoining you to meditate upon Brahman. The result is moksa, brahmalokam praptam. 
Jfianam is nothing but dhyanam. By karma and jfiana together you produce the apiirva result. 
Whatever you get there is moksa. 

The tika says the vidhi that everyone should study one's Veda means that 
pramanatvam is there for Veda. The Bhatta argument here is that Brahma being siddha, there 
is nisphalatvam for vakyas that talk about bhütavisayas. Brahman is available for other 
pramanas anyway. What use is there for a Brahman that is everything? What can you do 
with that? If siddhavastu can be used for achieving some apüroa it is okay, but which 
karma can you use Brahman? 

The Bhattas say that what looks like a useless vakya still has meaning as praise. 
Every vakya implies a kartā and karma and visaya and devatas and means and phala, all of 
which can be meaningful in terms of praise. This is true even in the mahavakya. 
Tatpadavacyam vakyas are all devataparavakyas — unto whom you offer is told there in each 
mantra. Tvampadavakyas are kartrprasamsa in that the karta has to think of himself as 
nityasuddho ham et cetera. Doing this, the karta becomes eligible for performing karma. 
Doing the karmas gives the brahmalokapraptiphalam. 

Question. Look at the sthana. We have already gone through the fire of karma and 
come to this Vedanta. How is the vedantavakyavisaya going to be connected to the karmas? 
To which karma will it get connected? 

Nyayaika will say the whole Veda is sup, prathamanta. He has all his categories — 
dravya guna samavaya sarinyoga. Bhatta will stay with the tinartha. For him the whole Veda 
is tin, kriya, dhatvartha, bhavana. He says the prakrti only qualifies tin, the action. This is 
all that is there. Manasam karma viditsanti vedah. He says the Vedas point out the upasanas. 
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ale aaa sferad * fa ue an c RAR : | aaa s NR an 
RODIN ICI | 
Nahi parinisthitavastupratipadanam sambhavati 


pratyaksadivisayatvatparinisthitavastunah | tatpratipadane ca heyopadeyarahite 
purusarthabhavat | 


Siddhavastu bhütavastu parinisthitavastu are three paryayas, synonyms, for an 
existent object. 

Bhatta: Sentences in the Veda which talk about an accomplished fact or something 
that happened in the past are siddhavastuvisayavakyas. Both vidhi and nisedhavakyas are 
also siddhavastuvisayavakyas. They enjoin or caution you to gain or avoid something that 
is already there. All these vakyas must subserve the main vakyas. As the first pürvapaksi 
said, the kriyasesatvam of the vedantavakyas means they too are vidhivakyas. Aham 
brahmüsmi is upasita for the one who desires moksa. So, just as with a stone salagrama and 
Lord Visnu, the meditator superimposes Brahman on what is not Brahman. It is done 
carefully; there is no question of taking it lightly. Atma is not Brahman, but the aropa is 
done. All the vakyas, even brahmalaksana, give you only upasyavisesa. This kind of sampat 
upasana is itself karmavidhi. The kriyaparatoam for Veda stays. This is what the Bhatta says. 

Siddhanta: I say that it is already very clear that this srutam Brahma is ayam atma. 
This tatparya is srutam, and it is not casually said somewhere. You know you can find 
some advaita in almost every book. It is there in Shakespearian plays. Every poet has 
some kind of a sense of advaita. Rumi, Wordsworths, Shelley, Keats — everywhere there 
is experience of advaita. But not, you say, in sastra? You agree with what the pürvapaksa is 
saying? Any sensitive person will have the experience of advaita, because it is a fact. Our 
advaita is "What anybody experiences any time is Brahman.' It is pure cognition. When 
you say '‘sarvam khalvidam Brahma’, there is no question of there being provisions or 
conditions. Eclipsing Brahman is impossible. There is no rahu for Brahman. It is pure 
cognition, nothing but jfianam. 

Brahman is not anything that people talk about, but what they talk about does have 
content. A man who has a profound spiritual experience knows it goes away. It has to go 
away, otherwise you cannot live in the world. Oh, the harmony - the roti on your plate 
and you are one and the same. So you can't eat because you are roti. The spiritual 
experience is mostly a problem. The advaita is not an occasional statement in the Upanisad. 
There is upakrama and upasarithara and a methodical unfoldment of what is. Srutari 
Brahma cannot be given up. Nowhere is it said that Brahma is something to be done. Veda 
makes known what is not otherwise known. Ajfiatasya jfiapakarit vedasya. The unknown is 
the subject matter of the Veda; it is not going to talk about ghata and pata. Veda talks about 
unknown means like putrakamesti for known ends like the birth of a son, known means 
like charity for unknown ends like svarga, and about unknown means like jyotistoma for 
unknown ends like svarga. You yourself say the subject matter of the Veda is anadhigata. 
The Veda does not reveal an existent vastu. Veda is only going to talk about the 
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anadhigatavisaya. Veda will not reveal what other means of knowledge can. Veda is 
pramana because it does not talk about what others know. If, when you teach, you stay 
within this, and do so for clarity, not safety, no one can break through this. 

Tika says that a Veda sentence that talks about a visaya that is there and that does 
not contradict other pramanas is called anuvada. If Veda says that you should sit by the fire 
when it is cold, it is restatement and not the subject matter of the Veda. When Veda says 
adityah, the sun, is a pole, yüpa, it contradicts our pramana and must be seen as a 
figurative expression. The pole shines like the sun is the correct interpretation. If Veda 
says something that is against our pramana you will dismiss it if you have no sraddha. If 
you have sraddha you will look into it again and come up with the right meaning. 

A whole life is gain of sukha and avoidance of duhkha. Upadeya is that which is 
acceptable and desireable, pravrtti visaya. Heya is that which is to be avoided, nivrtti 
visaya. Veda talks about adrsta by which I can gain something or avoid something. Veda 
has that same commitment to dealing with the desirable and the undesirable that you do; 
it has not only anadhigatabodhakatvam but phalavatarthabodhakatvam. 
Phalavatarthabodhakatvam implies either heya nivrtti or upadeya pravrtti. Without this there 
is no purusartha and no punyam. Without this there is no subject matter for the Veda. Veda 
gives you the jñānam with which you can direct efforts at pravrtti and nivrtti. What result 
could there be for existent jfianam with regard to vedavisaya? 


ad ua aside saad anyete AA cdasauearegesiia Aiai e: zfa 
aleez gi CATHAL | 


Ata eva 'so'rodit' ityevamadinamanarthakyam mabhiditi "vidhina 
tuekavakyatvatstutyarthena vidhinam syuh’ (Jai. S. 1.2.7) iti stavakatvenarthavattvamuktam | 


Pürvcapaksa: The whole Veda has kriyavidhanam, it enjoins karma. It is kriyapara. It 
asks you either to do or not to do. 'To do' and 'not to do' are both vidhi. By knowledge of a 
siddhavastuvisaya, a fact like agnih rodit, what do you get out of it? There is no pramana. It 
does not ask you to do or not to do. It is some kind of arthavada and has no use of itself. 

Tika: But apramanyam is unacceptable. To make the Veda a valid means of 
knowledge you must accommodate vedavakyas like this which talk about siddhavastuvisaya. 
When agni cries his teardrops are silver. That is the story. And silver is something that 
should not be offered in the ritual because symbolically you would be shedding tears. 
Then, it is said, within one year you will have even more reason to shed tears. Do not 
offer rajatam. 

Parvapaksa: Correct. Jaimini writes a sūtra that says that all the arthavadas should 
be pramanyam. They should be seen as praising one thing or the other. Or they should 
point out something relevant — like here, rajatarn na deyam — where the stutyartha, 
meaningfulness, connects to the ekadesa in the vidhivakya. This is called pada ekavakyatoam. 
A direct connection of the arthavada to the ritual is ekavakyata. 

When one cuts darbha grass he chants the mantra ‘ise tua’. He should know the 
meaning of the chant when he cuts, and then he uses the grass for the yajfia. The darbha is 
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a part of the ritual and is ekavakyata in a different way than 'rajatarit na deyam' is. It has the 
weight of incurring papa. The cutter asks for pardon for doing this, and then he cuts the 
grass. It is mantra ekavakya. Both forms of ekavakyata are connected to vidhi - praising or 
revealing or telling something that is connected to a vidhivakya. When you invoke Vayu in 
a ritual and you praise him as swiftest of the devatas, the connection is made to the Vedic 
ritual by your speedy receipt of the phalam for which you invoke the god. Jaimini has told 
this. 

Tat a E cal cada Bsracaraeriirarfacda BAA aca i 

Mantranam ca ‘ise tua’ ityadinam kriyatatsadhanabhidhayitvena 
karmasamavayitvamuktam | 


Pürvapaksa goes on. The upayukta mantras chanted without smaranam, without 
their meanings being known, are not what produce the corresponding result. Chanting 
itself, such as when you are learning a chant, will give phalam, but chanting with the 
meaning held is a different result. At least the priest should know the meaning. All 
mantras and the Vedanta are connected to vidhi. Their meanings should be known when 
they are chanted if they are to give the promised results. Remembering the meaning, 
sadhanasmaranam, gives them kriya angatvam. At the time of chanting, the artha, the object, 
is to be remembered by the mantra. You should be focused on the artha. For pada 
ekavakyata the artha is what is important and the mantra is upayukta, helpful — the pada 
ekavakyata has adrsta for its goal. For mantra ekavakyata, such as ise tvà, where you want 
drstaphala, the mantra should specifically recall the artha. Either way — mantra or 
arthavadah — karmangatvam is there in all of them, and they are to be connected to vidhis to 
become meaningful. 

Siddhanta: What are you going to do with ayam atma Brahma? What is the phalam 
for this? Which vidhi does it connect to? If mantras are capable of revealing facts about 
kriya or sadhana, what about ayam atma? The vedantavakyas are entirely different than the 
Karmakanda where the vakyas are all connected. Where jfianam is involved there is no such 
connection. Why should we not accept that there can be pramanyam in a siddhavastuvisaya? 


a q A AA qmi CC os id = AnS iN AN 
Na kvacidapi vedavakyanam vidhisamsparsamantarenarthavatta drstopapanna | 


It is important to add atah here. It has been omitted by the scribe. 

Parvapaksa: Any vedantavakya you see will have no meaning unless it is connected 
to vidhi. Neither would it be tenable because it would have no phala, no purusartha. It 
would not indicate anything to either go for or to avoid. That the vedantavakyas have a 
bhinna context has not been established. I say Veda includes Vedanta. Any book includes 
the index and the table of contents. Can you imagine Panini Astadhyayi without Ganapatha 
and Dhatupatha in addition to sütra? Those include upadesa and applicable rules. They are 
all one book, one scheme, one teaching. Similarly, Veda is one book. If at all Vedanta is 
going to be meaningful, it must be connected to vidhi. Otherwise vedantavakyas are 
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without phala. The whole Veda is either vidhivakya or vidhisesavakya. Let this be seen in the 
Vedanta too. 

For the pirvapaksa, being without heya upadeya is uselessness. For us, it is our 
blessing. It means nityatvam, atma nityah, brahmanah nityatvam, atmascarüpatvam. 
Brahmanah atmasvariipatvam is because there is no heya no upadeya. It is hetu for us. If 
Brahman is to be achieved by a gain in some way, it is not the svarüpa of atma. If it is 
achieved by avoiding something it is not the svarüpa of atma. 

Parvapaksa: The first part of the Veda is not different from the Vedanta. The 
context is the same. Here is how. Vedanta is connected to another type of vidhi — svarthe, 
in itself there is a vidhi. This is upasanavidhi, Bhattamata. Of itself, Brahman is talked about 
for achieving moksa. This is the vidhi. Brahma is the object of meditation for the gain of 
adrsta, not the gain of Brahman. Therefore the phala is apiirva, the final combination of 
upasana and karma which makes the jiva achieve brahmaloka. The vakyas about Brahman 
only point out the object of his meditation. Brahmavit, Brahma upasakah, Brahman eva 
bhavati. The promised adrsta result will take him to brahmaloka. 


aRaaNn Nn An L3 C. 


a a RAR acgesed fafa: Gate fnaresacatas: i 
qeqregitüfarqeqewasarfesrars faarfafesrqed aream | 


Na ca parinisthite vastusvarüpe vidhih sambhavati, kriyavisayatvadvidheh | 
tasmütkarmapeksitakartrsvarüpadevatadiprakasanena kriyavidhisesatvam vedantanam | 


The pürvapaksa continues. We do not need Veda to tell us what yogurt is. Yogurt 
is siddhavisaya. But that this yogurt is to be offered in a particular ritual is information that 
is unknown, and Veda alone is the pramana. Similarly, ayam atma Brahma is not the 
pramüna - it is upasita and that is the pramana. Ayam atma Brahma means what? If atma 
already is Brahman it is no pramana. If atma is not Brahman then it cannot be pramana. 
Therefore, to be a pramana, atma should be meditated upon as Brahman. Kriyasesatvam, 
then, is what is going on. Either brahmadevata is being revealed, or some kind of 
kartavisesa 1s revealed. For Vedanta, there is only this kriyavisesatvam, vidhisesatvam. 

In the ritual, the milk is kriyasadhana. It is one of the sāmagrī , the ingredients 
connected to the kriya and the vidhi. How is your niskriyam Brahman going to be 
connected to any kriya? But lets us assume that there is bhinnaprakarana for Vedanta. 


AY TRACT AI IR RAY TAY CAAT AMS HAI | RATA AIT: 
smeratfercafrfet ae Sead - 

Atha prakaranantarabhayannaitadabhyupagamyate tathapi 
svavakyagatopasanadikarmaparatvam | tasmanna brahmanah sastrayonitvamiti prapte ucyate - 


It is true that nowhere in the Karmakanda 1s moksa mentioned as phalam. That could 
mean it is bhinnaprakarana. Perhaps there is a different subject matter. But still, even if 
one subject matter cannot be accepted, within the brahmaprakarana all those brahmavakyas 
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indicate brahmatmani atmabrahmeti upasita. That upasana is manasam karma. Kriyaparatoam 
is still there for the Veda. Brahmanah sastrayonitvam nasti. There is no sastrayonitvam. 

The previous aksepa was sarvajfiari Brahma jagatkaranam sastrayonitvat. Then you 
said Brahman is both upadana and nimittakaranam sastrakaranatvat. Then you said that the 
yato và imaniyadi vakya was given for that, and the vakyasesa is anandam Brahma et cetera. 
Then you said that pirnam Brahma is jfianena moksah. But none of this is valid because 
Brahman is not a pramana, it is an object of meditation. Brahman cannot be said to be the 
source of the sastra. 

The answer to this is given in the next sūtra: 


Samanvayadhikarana: Fourth Brahmasitra: cg Seq, | 


tattu samanvayat || (4) 


Sankara bhasya: 
gaa: gigne: Age Bagi edam mga RARA dream Ted | 
SSH Aaa | 


Tusabdah piirvapaksavyaorttyarthah | tadbrahma sarvajfiam sarvasakti 
jagadutpattisthtilayakaranam vedantasastradevavagamyate | katham, samanvayat | 


What is the meaning of tusabda in Sütrakaras answer to the aksepa? In English tu 
would mean 'whereas'. But in saritskrtam you have to tell what is the whereas. The tusabda 
stands there to negate the pirvapaksa. Tu - What you say, pürvapaksa, is one thing, the 
truth is entirely different. What is the basis for our argument? Tat samanvayat. 

Siddhanta: Tat is tadbrahma, sarvakaranam, sarvajfiam, sarvasakti, all-knowing cause 
of the entire jagat, cause of creation and sustenance and resolution, cause of that which is 
born here, of that which is known through sastra: all this is to be brought in from the first 
three sütras. Since the phala is the same for all the sütras — aksepa sangati — there is samyak 
anvaya for the vedantasastra. The entire bhasya to come is to establish the samanvaya. The 
entire adhyaya and the entire brahmasiitramimamsasastra is only to prove there is tasmin 
brahmani eva sarvesam vedantanam samyag anvaya. That anvaya? — tad Brahma tvam asi. 


ady fe dredy areas areqdureearetes oad ugs | Ges SASH arta 
CEA A a SCAT dT ee WaT Se AAG GAA ARAL SEIHICHI SRI GaP. 


A : 


AAAS HET SAT | 

Sarvesu hi vedantesu vakyani tatparyenaitasyarthasya pratipadakatvena samanugatani | 
'sadeva somyedamagra asit | ekamevadvitiyam’ (Chand. 6.2.1)) ‘atma va idameka evagra asit’ 
"tadetadbrahmapüroamanaparamanantaramabahyam ' ‘ayamatma Brahma sarvanubhü' (Brhad. 
2.5.19) ‘brahmaivedamamrtam purastat' (Munda. 2.2.11) ityadini | 


Vedantavakyas are cited here. Vedanta here is Upanisad. In all the vakyas of the 
Upanisads found in all the Vedas, and that includes the [savasya Upanisad in the samhita 
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portion of the Sukla Yajur Veda, there is a commitment to one tatparya. That the jīva, the 
prthagatma, the one who experiences everything, is indeed this Brahman is the tatparya. 
Brahman and atma are one and the same. This is the vision unfolded by all the 
vedantavakyas. With commitment they all unfold this vision alone. 

In the Samaveda, Chandogya talks of that one sat vastu whose name is om. 
Ekamevadvitiyam. The Sikhs too have this 'ek om kar sat nam' in a sütra-like mantra. The 
whole explanation is the sastra in the Guru Granth Sahib.That which is indicated by the 
omkara, both onkara vacya and laksya, is that sadvastu. Chandogya Upanisad says that, before 
coming into being, the jagat was sat alone, non-separate from sat. After manifestation, too, 
it was not separate from sat. Otherwise, if it had become separated, by knowing one thing 
you could not know everything. This is the mahapratijfia. Tattvamasi Svetaketu. The sadeva 
satyam was also told. There is nothing other than that satkaranavastu that is ekam advitiyam. 
This one karanam alone, tat satyam sa atma. Tattvamasi Svetaketu. This is atma, therefore 
you are Brahman. 

In the Rg Veda, Aitareya Upanisad says 'atmà và idameka evagra asit'. The same thing 
— the jagat yoni Brahma. Atma is sat. 'Tadetadbrahmapiirvamanaparamanantaramabahyam' 
and ‘ayam atma Brahma saroanubhü' are in Brhadaranyaka Upanisad, Sukla Yajur Veda. 
Prakrtam aparoksam Brahma is apürvam; it is not karya and it does not have a cause. Only a 
Brhaspati asks what is the cause of Brahman. In Theni the Daksinamürti temple faces 
Brhaspati temple. Think of that, Daksinamürti teaching Brhaspati. Brahma is anaparam, not 
a karya. Brahma is anantaram, neither outside nor within the range of an individual's 
thinking. It is not outside in some heaven. It is sarvanubhah, the svariipa of the pramata, 
the content of the experiencer. Krsna Yajur Veda is already quoted with 'yato và imani'. 
Atharva Veda, Mundakopanisad, says 'brahmaivedamamrtam purastat'. Whatever is there, 
purastat, whatever is experienced by you is indeed Brahma. 

Tika says Brahma has Vedanta as its pramana. The meaning of sastrayoni is 
vedantapramanakam. Both vedantapramanakam and sastrayoni are bahuvrihi samasa. One 
explains the other. Sastrayonitvam has already been presented. Where? By all the 
laksanavakyas attending, anvitani, Brahman. Anvaya means tatparyavisayatvam, the object 
of commitment. When you say something, your intention has an object. Vaktum iccha is 
there as visaya. Tatparya visayatvam is anvayah. This is the hetu. This is anvaya. 

What is samanvaya? In sütra you cannot just add 'sam' whenever you want. Sam 
has meaning. Once you say 'sarvajfiam Brahma, nimittakaranam Brahma, karyam is mithya' 
all the vakyas will very easily bring in mithyatvam of the jagat. Therefore atma becomes 
Brahman, satyam jfianamanantara Brahma. All the vakyas bring anandam Brahma which is 
atmabrahma. This means atma is the satyam of my jfianasvarüpa. This ananda is limitless. 
Therefore akhandartha bodhakatvam is there for the samyakpada. Samyaktvam akhandartha 
visayakatvam. This Brahma is indeed atma. The akhandarthakatvam is there in the sütra as 
samyaktvam. The 'sam' is added to indicate samyak anvayat. It is included in the pratijfia 
and connects with satyam jfanamanantam sarvakaranam sarvajfiam. 
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Akhandam Brahma, limitless Brahman, means brahmatma. What is born of Vedanta? 
Prama, jfianam. Akhandam Brahma is the object of that jfianam. Brahmatma is the vedantaja 
pramavisayah. That limitess Brahman does not exclude you. This is the vyapti: akhandam 
Brahma vedantapramavisaya. This is the vedantatatparyavisaya — jrieyam Brahma not dheyam 
Brahma. It is tatparya because samyak anvayat, akhandam Brahma anvayat. The vakyas 
resolve into akhandam Brahman. Unfolding akhandam Brahma they disappear. Having 
fulfilled the job they disappear, like any other word. When you say ghata or pata the 
object stays as an object of your preception. Here, in your head, the words disappear 
because Brahman is atmasvartipatvat, ahamasmiti. Ajfiana disappears. 

There is a vivaksa involved in every sentence. When a teacher tells his parents, 
"Your boy is a real lion," what is the vivaksa? The boy has no mane, only two legs, does 
not live in the jungle, does not eat raw goat. You cannot take the sentence literally. The 
meaning has to be arrived at. Where dharma is involved it is the same. Here, with 
akhandam Brahma it is the same. Every sentence has its own subject matter and vivaksa 
must be found. 

Sastrayonitvam is there for Brahman because samanvayat. This Brahma is not 
karmasesa. It is to be known through the sastra. Jrieyarn Brahma. Others say Brahman has 
dheyatvam. They say Brahman is upasyam, meant for meditation, not just to be known. 
Known means vastu, atma must be Brahman, and these others cannot accept that. 
Parvapaksa cannot accept what Vedanta accepts. He has to prove that ātmā is not Brahman. 
He says that since the sastra does talk about Brahman being atma, he will make the 
connection between atma and Brahman. He says you must superimpose Brahman on atma, 
dhyayet. You meditate on atma to be Brahman even though it is not Brahman. It is a 
process of invocation. You see the pressure the pürcapaksa is under. The Mimamsasastra is 
based on this. Every adhikarana has pürvapaksa and siddhanta. Atma is Brahman and moksa 
is the phalam: this is the whole sastra. 

The sastra wants to unfold Brahman. This is its commitment, not a passing 
reference. There is abhydsa for Brahman. There would not be abhydsa for anything that is 
to be meditated upon. Anything that you are told to do does not include abhyasa. You do 
not need repeated instructions for an action. There is abhydsa for Brahman. Abhyasa is a 
tatparyalinga for Brahman. We will look at those six lingas. Brahman is not karyaparam, not 
karmasesa. Neither is it pratipattividhi, meditation vidhi, upasya. These are the two 
arguments. 

Akhandam Brahma laksyate vedantavakyath. The tika explains himself by going over 
akhandatvam. What is this akhandam Brahma? In terms of the brahmavakyas, akhandatvam 1s 
asprstatoam. A sariisarga vakya is one in which the words are syntactically connected with 
the appropriate karakas. To get a unitive sense of what the meaning of a sentence is you 
must have this sarisarga. A typical vakya would be dandena gam anaya — Take a stick and 
bring the cow. There is an implied subject, an object, and a means all in their proper 
forms. They are mutually connected. But in a sentence which is akhandartha, where there 
is no clear artha, there is no such sarisarga. In akhandarthavakya all the words resolve in 
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one object — like so’yar devadattah. There is only one person there. All the words, having 
helped you recognize the person, disappear. In the akhandartha the words reveal one 
object alone — padanam samanadhikaranyam. The vibhakti of the words will be the same, 
but each word will have its own meaning which it is to convey. A given padartha is 
conveyed by a given word. Adhikarana here means object. Bhinnapraovrtti nimittakaranam 
padananam ekasmin vastuni, samana adhikarane, tatparyam. That is samanadhikaranyam. This 
is akhandartha. 

In 'tattvamasi', tvam has bhinnapravrtti. How can 'that' be you? The same vibhakti is 
there, but where is the same adhikarana? This is mahavakya. How can Isvara and jiva be 
one and the same? The mahavakya reveals it to you. This is the akhandartha bodhakatvam. 
When there is an obvious difference in an equation, you need to apply laksana. This is the 
only way it will work. The tatparya is there waiting for you. The akhandarthabodhakatvam 
is there for the vakyas. Most sentences bring knowledge because of the karakasamsarga. 
They are connected to the kriyapada to give the unity that brings meaning. But there can 
be akhandarthabodhakatvam for vakyas without sarisarga? With however many words there 
may be, as long as they all have samana adhikarana, they can bring knowledge. There are 
many bright object in the night sky, but that shining one, the most bright and big in the 
night is the moon. All the words are there, but there is only one object. It is the same here 
with mahavakya. That which reveals the oneness with however many words is 
akhandarthabodhakavakya. It has prama hetutvam by laksana. It can give rise to jfianam. 

The words in the akhandarthabodhakavakya have laksana. They do the job and go 
away, but they leave something behind. Jfianam is bhavasadhana. The dhatvartha points out 
what is to be known, what exists. Here, for the words satya jfianamanantam, each one 
retains its dhatu meaning and all other things that we know about the word are given up. 
Satyam means exisiting in time. That 'in time' is an addition you do not need. 'That which 
exists' is enough. Bhavasadhana — it reveals existence. Janam, from its dhatvartha, means 
knowing, pure knowledge, knowledge as such. Jfianam means consciousness with or 
without an object in awareness. Jñānam means neither knower or known or a particular 
cognition but the dhatvartha meaning as consciousness which is present in all of them. 
Ananta is very clear — that which does not have a limitation. Each of the three words has 
its laksya in Brahman, one Brahman. It is mahavakya. The three words satyam jfianam 
anantam can go away leaving behind the /aksya. There the moon was to be recognized. 
Here that laksya is self-evident and to be recognized. Akhandam Brahma laksyate 
vedantavakyaih. This is how Brahman is to be understood through the vedantavakyartha. 
Brahma is vedantavedyam. 

Upakramopasamharau abhyaso'pürvataphalam | 
arthavadopapatti ca lingam tatparye nirnaye || 


Brahma is the paksa. Hetu is tasmin eva samanvayat. To gain tatparya niscayartha of 
the sastra we have six lingas. One linga is apüroatam, anadhigatam — Brahman is not 
available for any other pramana. There should be upakrama, a good beginning such as in 
the vakya 'brahmavit param apnoti'. There is upasamhara, an end or conclusion, in 'yato vaco 
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nivartante aprapya manasa saha'. There is beginning and end, and everything in between is 
Brahman. What is never thought of is thought of as well; anything that is not known is 
known as well. Did you ask for that knowedge? This is another beginning. Sad eva saumya 
idam agra asid ekam advittyam Brahma. This is another beginning. In that Brahman alone is 
everything, knowing which everything is known. You see the upakrama and 
upasamharalingas. 

Abhyasa is repetition. Nine times the mahavakya was repeated for Svetaketu. This is 
phalam. Here moksa is the result, final result. Arthavadah and prasamsa and upapatti are 
reasoning. All of these lingas are found used in all the Upanisads. You may get all of them 
in one chapter, as in Chandogya chapter six. You may have to search through many 
chapters. 

Bhasyakara quoted vakyas from different srutis. He covered all four Vedas. They 
convey the meaning of samanvaya. Taking a cue from this, the tika establishes tatparya. 
That is done by following certain methods — the sadlingas. Those are the factors that are 
necessary to arrive at what exactly is the subject matter of the prakarana. The beginning 
and end should be the same. They determine the subject matter, and there should be no 
interruption that would throw it off track. Abhyasa is inevitable because the subject matter 
is to be understood, and that is how we learn. Apirvata and phalam, something to be 
gained by the jiva who reads it, will be there. Arthavada are statements meant to highlight 
a point. They can be outside the scope of the teaching but still be a part of the teaching in 
the sense that they highlight. We will look at them. Upapatti is reasoning. 

The tika@ takes the sixth chapter of Chandogya Upanisad to show the lingas. 
Upakrama is sad eva saumya idam agra asid ekam advitiyam Brahma. The evakara is for 
emphasis. The advitiyatvam is that for which there is no comparison, this kind of 
advitiyam. Sajatiya vijatiya svagatabheda rahityam is advitiya. The three types of bheda are 
negated in Brahman. Other than Brahman is not there — vijati; another Brahman is not there 
— sajati negated; of itself there are no parts — svagatabheda. Tika makes use of the three 
words because ekam is in the original. None of the three is there, therefore ekam. But I 
think 'advayam' is enough. Advitiya can itself negate comparison. It is only in the 
sampradaya that the three words are tied to advitiya. The word itself does not say that. And 
the 'ekam' is there to do the job. But it is not a mistake for the tīkā to use the padatraya. 

Aitad atmyam idam sarvam. All that is here has its being in this atma alone. This is 
why the Upanisad says 'knowing which everything is known', which is the real upakrama. 
That aitad atmyam idam sarvam is possible only when there is one sadvastu. Aitad atmyam 
idam sarvam is the upasamhara, at the end of the chapter. That takes care of one liga. 

What is a liga? These orange clothes one wears are a liriga for a sannyāsī. A 
kamandalu is a liga. You cannot wear a Raymond suit and carry kamandalu — even though 
it would be very interesting. It would be inappropriate. It doesn't go well, though anyone 
might carry a kamandalu. Tatparya nirnaye upakramopasamharau lingam. The beginning and 
end determine the tatparya. The other lingas will also be there. 
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In Chandogya chapter six, having introduced the entire jagat as one sadvastu that is 
one advitiyam Brahma, the Upanisad says that Brahma aiksata and sarvam asrjata. Then three 
elements — agni apa prthivi — are talked about as becoming the entire jagat. That is the 
abhinnanimittopadanakaranam. Now this Brahman has as though become this entire jagat, 
just as the clay becomes the pot without becoming anything. The clay continues to be 
clay. At the same time, there is srsti. Pot is clay, but the srsti is there; it is all in between. 
That advitiyam karanam sadvastu alone is satyam. The namarüpas are vikarah, 
vacarambhanam namadheyam, namamatram. The namarüpas are non-separate from the 
sadvastu. Therefore sadakhyavastu Brahman is satyam. The jagat does not depend upon 
Brahman like a father-in-law, there are not two things — it is like pot and clay. The 
sadvastu is satyam, sa atma. Atma means you. Tat satyari sa atma; tattvamasi Svetaketo. Tat 
prakrtam sat. This ekaivadvitiyam, this idari sarvam, this jagatkaranam, tat Brahman tvam asi. 

This is the vakya that was told by Uddalaka to his son Svetaketu. The boy asked to 
be taught again. Again and again he is upadista. Nine times he is told. Between each 
telling of the mahavakya the father decides where there can be vagueness in learning this. 
With an appreciation of his son's capacity and from a number of different standpoints 
Uddalaka comes up with a variety methods for teaching parambrahma. The mahavakya is 
not a stray statement. You have heard the stray statement 'The kingdom of heaven is 
within you.’ If it is true, why do we have all the theology teachings different from what 
we are teaching? You learn God is in heaven, but that kingdom is within your powers. 
You have to believe, get baptized, change your name, wait for death, and get buried 
officially; then you will turn up there. This is the interpretation of this stray statement. 
Chandogya abhyasa makes the mahavakya pakka. The boy makes the connection, solves the 
equation. Abhydsa is another linga. 

The pramünas that you have, such as pratyaksa, are not going to be able to grasp 
that which is the cause of the entire jagat and which is atma. Sastra alone can give this. 
That which is without form, which cannot be objectified by any of the senses, which 
cannot be inferred because there is no data to provide a basis, is advitiya apurvatam 
Brahman. 

There can be a question why I do not see Brahman. Uddalaka has his son bring a 
vessel of water. He has the boy put salt into the water and to leave it for some time. At 
the end of the day Uddalaka asks if the boy sees the salt in the water. The boy says no. 
The boy tasted the water and knew that the salt was there. The boy did not need to see the 
salt to know it was there. The salt was everywhere in the water. This example is, of 
course, based on an experience. But the idea is every experience is Brahman. The whole 
water is salty. The salt is all-pervasive. Similarly, all that is here is Brahman. Brahman is 
sitting in your own heart as atma. You do not see it but it is present, starting with your 
own body-mind-sense complex. Brahman is all pervasive like the salt; the whole thing is 
Brahman. This goes along with 'pramanüntara'. You need another means of knowledge. 
For the salt it was taste. Similarly, pramanantaravedyatoam is there brahmanah. 

This physical body is called videhamuktih, jtvanmuktih, both. It is limited and 
subject to all kinds of problems. You could say it is a suffering muktah. Then the body 
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dies. There is no more coming back. That 'not coming back' tells you the phalam all the 
way. The jivanmukti is only for the one who knows. The videhamukti also means there is 
no coming back. Pirnaphalam is pointed out. For the vidvan, the vidusah, for the one who 
knows the upadesa, for the one who knows ayam atma Brahma, the meaning of the 
mahavakya, for him or her is this phalam. He is I$vara and there is no return. 

As long as this body has not been dropped, the vidusah is jivanmukta and some 
suffering can be there. Hunger and thirst and the rest — this is jroranmuktah. After death, 
the vidusah is Brahman. Do not confuse this with going to Kaivalya or any other experiece. 
He becomes Brahman — any verb you use — you are going to need upacara. The tikakara 
says anubhavati, which is not a very appropriate word. It may be Sanskrit but it is the 
wrong word. You see, the person is Brahman and he has come to know that. You cannot 
say he has become or experienced anything more than he would have anyway. You might 
say that he had the status of one who enjoyed Kaivalya while alive and continued to after 
death. That is somewhere between playing with words and 'the kingdom of heaven'. The 
knower of Brahman is even now Brahman, and after the body is gone he is Brahman. What 
experience is there? There is only Isvara. 

Arthavada linga. This sadakhya Brahman in the form of atma enters into all this 
created jagat. 'Entered into the created jagat' means experienced in the mind - into the 
heart, into the buddhi, into prthagatma. This is purely arthavada because all-pervasive 
Brahman, non-dual Brahman, cannot enter anywhere. Can space enter into a pot? In the 
anupravesa sruti is arthavadah. Entering is not possible. If what is not possible is told, it is 
arthavada. Why it is told is to make you understand that this which is said to have entered 
has not undergone any change. It is still available in the buddhi as prthagatma, to be 
recognized. This is what is said here in arthavada form. It is all upacara for understanding. 
It is pointing out the upalabdhisthanam where Brahman is to be recognized as such. 
Advitiya jfianarthah arthavadah iti. 

When Svetaketu was asked if he had asked for this knowledge by which 
everything is known he said he did not know there was such knowledge. He said he did 
not think his original teacher knew there was such knowledge. To explain, Uddalaka gave 
the mrt example. From mrt this entire mrnmayam jagat is created, The various mrt vikaras 
like pot and lamp are created, but all of them are mrt alone. Therefore mrttiketyeva satyam. 
If clay, one lump of clay, is understood properly, you understand as well that anything 
made of clay is clay. There is this one knowing which everything is known. This kind of 
knowledge is here. The example is given; upapatti is here. Karana ananyatvam karyasya. 
Prakrti atirekena vikarah nasti iti upapattih. By the mrdadi drstantas there is upapatti to make 
Svetaketu understand that karyajfianam is karanajfianam. Therefore the sweeping statement 
‘brahmajfianam is sarvajfiam'. From the mahapratijfia, a second upakrama, the real upakrama, 
Svetaketu asked for that knowledge. 

These were the six lingas as presented in Chandogya chapter six. They are all seen 
in every Vedanta. Vedanta is a positional word; it does not mean the final knowledge or 
ultimate wisdom. In every Upanisad, at the end of each Veda and elsewhere, the ligas are 
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found. Having seen Samaveda, let us look at Aitareya Upanisad in Rg Veda. Only the 
upakrama is pointed out. The Aitareya vakya is just as the Chandogya vakya. Sad eva idam 
agra üsit. Sat is atma. A second thing was not there. The ātmā is Brahman. The Yajur Veda 
Brhadaranyaka Madhukanda says the sat ātmā is free from attributes. Even karanatvam, the 
status of being cause, is only incidental. Brahman with maya alone gains bahurüpa. With 
the three gunas Brahman has become many. The bahubhavanam is pointed out. Then 
nirvisesatvam, vivarta upadanam. Therefore Brahman did not become many; Brahman 
remains the same and appears to have become many. Becoming many is mithya, and 
satyam continues to be satyam. That satyam Brahman is aparoksatma, apurvam, 
karanarahitam. Karanatvam is mithya. Therefore there are many Vedantas, but the subject 
matter is one and the same. Vedantatatparyam Brahman, and that Brahman you are. 

The next vakya is also Brhadaranyaka : ayamatma Brahma sarvanubhüh. The 
nirvisesam advitiyam Brahma is aparoksatma. This 'sarvanubhih' is another problem. Sarvam 
anubhavati iti saroanubhüh. Cinmatra ityarthah. It is anubhüti svarüpah; it is experience. It is 
always experienced. There is no way of experiencing anything without experiencing atma. 
Anubhüti is cinmatram. Consciousness is anubhiiti. This is what it is. Do not go off with it 
being something separately experienced which implies a karta who undergoes an 
objectifiable experience. Do not put any division there. Cinmatra ityarthah. 

The tika explains how each of the examples connects to one or the other Veda. 
Bhasyakara just assumes the reader knows the connection. The tik explains the 
sampradaya. Any explanation is called tika; there is no rule that it has to be in Sanskrit. 
And sometimes you need a fika for a tika; there can be tika mistakes to explain. 
Atharvaveda Mundakopanisad says brahmaivedamamrtam purastat. For the avidvan, for the 
one who does not know, only objects are there. You do not see any Brahman. Purastat is 
that which is right in front of you. Everything is Brahman if you know. All these things 
you see are amrtam Brahma for the vidusah. Bhasyakara cites these vakyas and includes all 
other Upanisad with ‘adi’; then he cites satyam jfianamanantam Brahma. The sadlingas are 
there in every Upanisad. Thereby the subject matter is already ascertained. The subject 
matter is ayamatma Brahma. 


CIS US aN: 


q a dada Talat Sere TATA Prd AAAA SRAN SARRA ql 
YAS AYAHCTAAART | 


Na ca tadgatanam padanam brahmasoarüpavisaye niscite 
samanvaye'vagamyamane rthantarakalpana yukta, $rutahanyasrutakalpanaprasangat | 


Pürvapaksa: All right, let's say we accept that the vedantatatparyavisaya is Brahman. 
Even then, the Brahma which is vedantapramanaprapta can be a karmanga. You need not be 
allergic to karma. Why should it not be construed that Brahman is meant for some 
karyasesa? The karta does some reflection on himself as Brahman and then does the karma. 
The kartr should be connected to some Brahman knowledge that he can relate to himself 
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or to some devatavisesa given as Brahman. You have to find out how Brahman can be 
useful, but karyaparatvam should be accepted. 

Siddhanta: That is not possible, sir. When all the vedantavakyas have a commitment 
to convey the atma being Brahman, when the sadlingas are there that indicate that tatparya, 
the words in those vakyas have samanvaya and talk in one voice of the 
brahmasvarüpavisaya alone. When that is understood, it is not proper to imagine some 
other artha. Brahman does not have any visesa even though karanatve sati brahmanah. 
Nirvisesatvam is there at the same time jagatkaranatvam is there. This is what Vedanta talks 
about. These vakyas are not karyasesa. The kartā does not have to think Brahman, he is 
Brahman. Ayam atma sarvantarah saksi cetà kevalo nirgunasca. This is sarvanubhiih. You 
cannot take all these brahmasvariipa words to mean they have any other subject matter. 
You cannot destroy what has been said, and what is not said you cannot imagine and 
impose. Karyaparatvam is not yuktam. 

The meaning of a word is in the tatparya of the object referred to by the word. 
You cannot attach your own meaning to a known word. It is true of sentences too. The 
Sabdatatparya is to be found out. Yat parah sabdah sa eva sabdartha. The meaning of the 
word tatparyam is tat parasya bhavam; this is what yat parah. It is the basis of 
communication. 

Pirvapaksa, Why don't we say the vedantavakyas are arthavada and are connected 
to vidhivakyas as praise and a way to invigorate the karta and make the phala fruitful? 

«r4 dui aieeaa AA dede  Wadq gcale Fareed: | 

Naca tesam kartrsvarüpapratipadanaparatavastyate' tatkena kam pasyet' (Brhad. 2.4.14) 
ityadi kriyakarakaphalanirakaranasruteh | 


Siddhanta: The sruti herself has negated such possibilities. The vedantavakyas, 
which have tatparya in revealing brahmasvarüpa being akhanda atma, are not about the karta 
and his special qualities. When all the kartradi karakas in Brahman are negated by sruti, 
where is the question of kartrsesatvam for Brahman? You cannot establish any of the 
vedantavakyas as arthavada, as praise of kartr or karana or karma or any other karaka. The 
vakyas unfold nirvisesa ayamatma Brahma in order to point out this Brahman is free from 
kartrtoam karmatvam karanatvam. This negates all the other karakas: all the other karakas 
are negated. Either way they are gone, like your roti, active or passive. Whether Brahma is 
known or not, who is the karta? Brahma is not kartā. Jfianam makes it go. 

Bhasyakara cites a sruti: tatkena kam pasyet. What should one see and by what? The 
karaka nisedha takes place in Brahman. Not only nisedha, it is nasa. Where is the kartā in 
Brahman? Brahman is not any karaka, how can it be karmasesa? Nirakaranasruti completely 
dismisses kriya and karaka. Yes, phalam is another karaka. But this is not my phalam; there 


is no mine in Brahman. Mine is only saritsara mines. Brhadaranyaka has so many srutis like 
this. There is another argument. 
Pürvapaksa: Why not connect the vedantavakyas to kriya? 
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Siddhanta: Vedanta has its own arthavada which is meant only to reveal the 
advayavastu. It is bhinnaprakarana arthavada connected to the main vakya that reveals, not 
connected to vidhi. There is only the one tatparya in the Vedanta. There is no way to make 
a connection to kriya. 

Pürvapaksa: Siddhavisaya is pramanantaravedyam ghatavat. Brahman is siddha 
already. Therefore it is already known and cannot be the object of a desire to know. The 
knowledge that Brahman gives is theory and should be made use of. Brahman is to be 
known not by sabda but by pratyaksadi. 


q a qRfefeaaegeaeucds fü weganfafawaed sur: TTA afe sica 
MSA TEAC | 


Na ca parinisthitavastusvaripatve pi pratyaksadivisayatvam brahmanah ‘tattvamasi’ 
(Chand. 6.8.7) iti brahmatmabhavasya sastramantarenanavagamyamanatvat | 


Siddhanta: Brahman is siddhavastu. Even so, it does not have pratyaksadi vedyatvam. 
'Vastu' does not have to mean object. With vastu you avoid getting trapped by the word 
object. Vastutah it is a reality, but it can mean anything. Use vastu. This is all logic here. 
Brahman has no indriyagocaratvam. It is not the object of the senses or of any inference, 
linga abhavat. For inference you require some kind of gathered sense data. Does that mean 
Brahman is Sünya? No. Brahman is atma. Zero cannot say 'I am’. Not only that, 'zero is' is a 
conclusion. Whereas 'is' is sat. This is Brahman. Being unavailable for other pramanas, 
Brahman has vedantavedyatvam. You say that is a belief. But I say it is a pramana that talks 
not about a paroksa but about you. When you say 'I am’, this 'I am' is Brahman. Where is 
the belief in that? 

You say it is not a pramüna. You say that it is a belief. All right, let it be a belief 
for the time being. The proof is when you use it as a pramana. Until you operate the 
vedüntapramüna it is a belief. Once you have used the sabda as a pramana you can decide. 
Let it prove itself. Brahman is not an object of knowledge by pratyaksadi. That does not 
mean parinisthitavastu Brahman does not exist. Brahman tattvamasi. We are not talking 
about prthagatma, rather brahmatmabhavasya. Brahmatmabhava is a cognitive appreciation, 
an understanding, of I being Brahman jagatkaranam. This is the equation to be understood. 
Tattvamasi iti vakyajanya brahmatmabhavasya. Or we can say, brahmatmabhavasya sastram 
antarena. Within what sastram? Tattvamasi. Without that there is no other way of knowing. 
Therefore sastrayonitvam brahmanah. 

The problem was in your conclusion about a siddhavastu being an object of 
pratyaksadi. Brahman is a siddhavastu, but it is not an object for those pramanas. Ghatavat 
does not cover the range of siddhavastutvam. It is a question of upadhi. Your drstanta has 
sadhyatvam and pratyaksadi pramanavisayatvam. Drstante sadhyaoyapakatoe'pi pakse sadhana 
avyapakatvam. Siddham Brahma is paksa. Pratyaksadivisayatvam is not there for Brahman. 
You cannot make a vyapti. Even though Brahman is siddhavastu it has sadhyatvam because 
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it has jfieyatvam, therefore vedantavedyatvam. Therefore to know the self - Who am I? - 
what should you do? Gurum eva abhigacchet and look into vedantasastram. 

The "Who am I' people are serious but very innocent. Sincerity should keep the 
mind open and viveka should continue. It does not stop when you come up to the 'Who am 
I?' question. They have a funny feeling that they are reaching somewhere. A little bit of 
Vedanta is there in that, even though they do not know. They ask Who am I?, but they 
also say atmà is piirna. They have this much Vedanta, and it keeps them going - thinking 
they must be parna. When you inquire aham aham, the first one goes away and another 
one comes which is purga. They talk about it like that, and there is some understanding. 
There is a little Vedanta. Why settle for a little? 


> DD S AS > © Aqy ~~ yn ` 
Ty eN Neded AN eI: GAME Aa AAH HTA 
oN S0 SN 
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Yattu heyopadeyarahitatoadupadesanarthakyamiti, naisa dosah, 
heyopadeyastinyabrahmatmatavagamadeva sarvaklesaprahanatpursarthasiddheh - 


Pirvapaksa: An object of the Veda should be either pravrtti yogya or nivrtti yogya. 
There should be something you either do or refrain from doing. Dharma and adharma, 
punyapapa, are vedartha because they deal with what is to be pursued or avoided. You say 
that Brahman is the soarüpa of atma and has no heya or upadeya. If this Brahman is you, you 
cannot go for it or stay away from it. That means Brahman cannot be the subject matter of 
the Veda siddhatvat. 

To make the pürvapaksi realize his mistake as to what is the tatparya of the Veda 
there is a rather tenuous argument here. If you say siddhabrahma cannot be vedartha 
because there is no pursuit or avoidance involved I say sadhya is not vedartha. Cooking is 
the example given. And if you say that even though dharma, punyapapa, all karma is 
sadhya, it is vedartha pratyaksadi avisayatvat, I will say even though it is siddha, Brahma is 
vedartham pratyaksadi avedyatvat. 

Swamiji: Brahma asabdam asparsam arüpam arasam agandham and Brahma 
jagatkaranam. This jagatkaranatvam is not nirnita because you cannot arrive at Brahma 
being the jagatkaranam by anumana. Therefore sruti eva saranam. Therefore brahmanah 
pramanantara avedyatvam asti. Brahma svayam niskalam and svayam jagatkarana because it is 
not available for the senses and because it is atma. Being the atmasvarüpa it has jfieyatvam. 
But it is not pramatrvisaya. How did you miss it? That is the question I should ask. 
Somehow you missed it, and that is called avidya. It is not a matter for blame because you 
did not do anything to have avidya. It is the original problem. 

Siddhünta: You argue that, Brahman being the atma, you cannot go after or get 
away from Brahman and therefore it is useless for the Veda to even teach about Brahman. 
But I say that it is because Brahman is heyopadeya free that that teaching is useful. Indeed 
that is its great blessing because only then is it nityaphala. There is no escape from the 
heya and upadeya game. You may avoid one heya, but how can you avoid all the other 
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things? Ayusman bhava — Brahma heya upadeya stinyam. And this Brahman is the svarüpa of 
myself. By this knowledge, and without needing anything else, moksa. By this knowledge 
sarvaklesa tatparya, all afflictions, are all gone - because avidyagranthi is gone. Saficitadi 
and punarjanma and kartrbhoktrtvadi are not here or there. All klesas which constitute 
samsara are destroyed. This parambrahma apnoti is purusarthasiddhi. Moksa, the 
paramapurusartha, is accomplished by sarvaklesa nasa. What about ananda? 

Anandam brahmano vidvàn. Anantam Brahma is anandam Brahma. Niratisaya ananda 
is only for the srotriya. But he is defined by a negation; he is akamahata. He is the one who 
is unafflicted by kama et cetera. Purusürtha — security, ananda, freedom from karma and 
janma — all accomplished. 

Wherever Upanisad gives upasana, that can be done, but that does not mean the 
whole Vedanta is upasanaparam. 'Upasita' will be there to indicate upasana. Where upāsana 
is the correct reading of the Upanisad, do not try to read Vedanta there. 


RN AN 


SAMA g LATTA TTAATACAS HY a RAR: | 


devatadipratipadanasya tu svavakyagatopasanarthatve pi na kascidvirodhah | 


In Taittiriya there is 'mano brahmeti' sampad upasana, and phalam is given too. In 
terms of upasana, Brahman means Isvara. For meditation, on a lesser object, nikrsta, one 
with its own limitations, you superimpose something big, utkrsta. In an ahangraha upasana 
where you say "This devata aham asmiti', the ahankara is made to subserve the upasya devata. 
We don't disagree that such updsanas are there. We have no problem with the tatparya of 
such vakyas. By the same token, we do not try to find Vedanta in the Karmakanda. Where 
upüsana is indicated we point it out. We accept what is there; this is called pramanabuddhi, 
Sraddha. Wherever there is devatadi visaya and the upasanartham asti we have no virodha. 
Vedantavijfianam has phalapeksa just as karmayoga has dharmapeksa for a mumuksu. Upasana 
is necessary. It is also called bhakti. You can certainly support this kind of approach in the 
vükyas. It is just a matter of finding which vakya is talking about what. 

Meditation has phalam, the instructions include that. But do not take brahmajfianam 
to be kriyasesa, useful for mental activity, useful for meditation upon atma being Brahma. 
Sastra gives you a certain jñānam, but it is not vakyasesa, not connected to the vidhi asking 
you to do Brahma meditation. Whatever knowledge one has of Brahman, meditation can 
be done. If you have understood the wrong gunas you will not understand anything 
anyway. Meditation while one is still learning of Brahman can only clarify or confuse 
what knowledge one already has. 


ag dS Fa seas Gaal weed Barnsgupedut 
A C aN s: MO ION 
sharmislesdidsrdi a aq: 

Natu tatha brahmana upasanavidhisesatvam sambhavati, ekatve heyopadeyasünyataya 
kriyakarakadidvaitavijfiunopamardopapatteh | 
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Sarvesam vedantanam upasanaparatvam is not possible. Still, we have no opposition 
to the upasanas. Where there are devatadi visesa in the vakyas there is connection to 
upasanaparatoam. Whereas the vakyas that have tatparya in revealing what is Brahman, 
what is atma, do not lend themselves to upasanaparatoam. When it is clearly known there 
is oneness, ekatve, no separation between atmà and Brahman that is non-dual satyari 
jfianamanantam, there is, for Brahman, none of the heya and upadeya you pointed out. 
When 'sarvam khaloidam', this is all the karakas', 'ekam advitiyam’, 'this is free of dvaita', 
‘free from subject-object bheda',' limitless', are understood, there is, for Brahman, none of 
the heya and upadeya you pointed out. Upadhividhisesatvam brahmanah nasti. 

Manasa karma implies karaka. For meditation you must retain the kartā after 
brahmajfianam. I am the doer, and I do mental activity. The kartā does upāsana on a 
Brahman that he knows eliminates all sense of karta, eliminates all the karakas. What kind 
of understanding is this? You wanted to know Brahman in order to do meditation. In the 
process what happened? What was considered the upasanavidhisesam Brahma is this 
knowing which the upasaka himself is gone. All bheda is gone. Upasana is possible when 
there is dvaitajfianam, and it is done for phalam. All the karakajfianam must be there; the 
karakas must all be true for the upasaka. But brahmajfianam means dvaitam is not true. For 
the one who knows, doaitajfianam becomes badha, sublated, ayatarthajnanam. The 
upasanaphala is negated as well. That knower says piirno’ham. Where is upasana if 
pürno'ham is true? Bhasyakara actually patiently makes updsanaparatvam silly. 

There is no phala for upasana; every phala is within the pürna alone. The basis for 
the upasana is karanadvaitajfianam, upasyopasakadvaitajfianam. What is the karana? Adhikari 
anena sadhanena idam phalaprapyate. These are all the required karakas. When the oneness 
of knowledge takes place these karakas are destroyed. Upasya and upāsaka are negated. 
Brahmajfianam cannot be a sesa connected to upasanajfianam. 

Pürvapaksa: At the time of reading or hearing of the oneness of Brahman and atma 
the dvaitajfianam goes away. It also goes away when you are sleeping and when you have 
a moment of happiness or nirgunam meditation. The absence of the karakadvaita is there 
for that time. What then? Even though one has the knowledge, there is old sariiskarabala 
from one's dvaitajfiünam and one comes back. What you have to do, when you come back 
from ekatvavijfianam because of the sariiskarabala, is go back to vidhanam and again do 
upasana. At that point it is not karmavidhanam it is nididhyasanavidhanam. This is the 


bue [act NN A C C. L3 C. A AN COCOS L3 C. aN 
«&lscdidstTH Ie HIS Iq SididstTH Jt: THATS | AAT AMRIT AAT: STI | 


Nahyekatoavijfianenonmathitasya dvativijfianasya punah sambhavati'sti | 
yenopasanavidhisesatvam brahmanah pratipadyeta | 


The nakara is most often at the start of the vakya; do not forget to take it to the 
verb at the end here — nasti. 

Siddhanta: When the doaitajfiana is destroyed in the wake of jfianam of oneness, 
there is no coming back, no sambhava. It cannot come back because doaitajfianam is 
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ajñānam. Ayatarthajfiaánam cannot come back. I saw the snake, I turned on my flashlight 
and saw it was a rope, I went away, I came back and again saw the same snake — no way. 
Only if it is a new snake. There, dvaitajfianam is possible because the pramata continues. 
When you are the pramata anything is possible. Here, brahmajfianam; the pramata himself 
is gone and cannot come back; where is the possibility of committing the mistake? 

What do you do if it comes back and there is again a question of vidhanam? Vicara. 
There is no vidhanam. Meditation is not what gave brahmajfianam in the first place. If you 
do vicara where do you end up? Brahmajfianam eva. With more enthusiasm and better 
equipped you reapply the appropriate means of knowledge that yield brahmajfianam. It is 
not that the dvaitajfianam has bala or dardhyam, it is the brahmajfianam that needs to be 
drdha. It is not possible for brahmajfianam to be a sesa to upasanajfianam. Doaitajfianam is 
to be seen as not true, as a false conclusion. When you have certain projections, when 
you feel certain things are true, you imagine they have some strength. It is only a lack of 
proper inquiry. When you see through them clearly you see they have no strength. They 
are badhita. A false conclusion is not the cause for a vidhi. Upadhividhisesatvam brahmanah 
nasti. 

TISAI AREA TAS A TE ATCA HOTTA 
Tees RES TTT R AREA i 

Yadyapyanyatra vedavakyanam vidhisamsparsamantarena pramanatvam na drstam, 
tathapyatmavijfianasya phalaparyantatvanna tadvisayasya sastrasya pramanyam sakyam 
pratyakhyatum | 


Even though vedavakyas are not seen anywhere else to be valid unless they are 
connected to karmavidhi, atmavijfanam is its own phalam. When the vedantavakya 'satyam 
jfianamanantam' is understood for the knowledge it has to give, the pursuit of the pramana 
comes to an end. In the wake of the knowledge of the sastra the phala is gained then itself. 
You cannot negate the validity of the sastra that has visaya in atmavijfiana, which is part of 
the Veda itself, whose gain is the gain of moksa. 

Pürvapaksa: Veda is kriyapara, it asks you to do or not to do. It is committed to 
make you do things or avoid things. Wherever there is Veda there is dharma, and every 
vükya is connected to vidhi. Jaimini wrote a sütra to say that even a vakya such as 'agni 
arodit' has pramana either directly or indirectly in terms of vidhi. Unless there is pramana 
for every vedavakya the Veda becomes meaningless. This does not change even if I accept 
that sastra is the pramana with reference to Brahman. The vakya becomes a vakyasesa and is 
connected to vidhi. 

Siddhanta: Even though every vedavakya in the karmakanda is connected to vidhi, 
connected to either what is to be done or what is not to be done, we are talking about 
Vedanta. If it were not a separate prakarana, why would it be called Vedanta? Even 
Isavasya Upanisad in the sarahita portion is bhinnaprakarana. In a section of the Veda where 
there is vidhi, the connections between karmas are to be made. The prakarana there is 
different than for vedantavakyas. Atmavijfianam is complete only with the phala 'sarvaklesa 
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nivrttih'. In the process of gaining this jñānam, the validity of the sastra whose subject 
matter is brahmatma and whose phala is sarvaklesa nivrttih is clear. Vedanta has the status 
of being a pramana to brahmatma. You cannot reject or negate this. There is no 
kriyaparatvam here. There is no vidhi. 

The tika says that what is correct in terms of arthavada and siddhavastu and 
karmasesa et cetera in the Karmakanda does not apply to the vedantavakyas. Vedasya 
kriyaparatvam is not a vyapti. Neither can the piirvapaksah say that it is true Joke. It is not 
true that no sentence has life without a verb. The akanksa@ in a sentence is not based on the 
verb yielding the karakas. Not only is Veda not all kriyapara, all communication is not 
based on kriya. In fact, communication is based on tiñ, on all the verbal suffixes. The 
karakas ask what is the meaning of the verb. It is not true that doing is the only thing that 
makes you happy. 

Brahma is a bhütavastu revealed by the sastra, and there is no action required to 
yield a related phala after this knowledge. Just ask your parents when they wonder about 


what you are studying here. You tell them it is self-knowledge. They begin to question 
themselves and doubt their own omissions and commissions. They wonder where they 


went wrong. They wonder what you can get out of knowing Brahman. Obviously, 
brahmajfianam is not meant for kriya. 

Pürvapaksa: You can say that where there is smoke there is fire. There is a logical 
vyapti based on the the examples you have from your experience. But if you say where 
there is fire there must be smoke, be careful not to pick up a hot iron. We say yatra yatra 
kriyarthatvam tatra tatra pramanyam; yatra yatra akriyarthatvam tatra tatra na pramanyam. 
Wherever vedavakya is not clearly meant for kriyārtha, such as the vakya 'so'rodit', there is 
no svatah pramanyam. The vakya has to join vidhi to have value. 'So'rodit' becomes a sesa to 
a karmavidhi, but of itself has no pramanyam akriyarthatvat. The vakya 'so'rodit' has no 
phalavat arthabodhakatvam; in order to become meaningful it has to connect itself to 
vidhivakya. Now, in the Vedanta there is no sadhya. You say that atmabrahma is already an 
existent fact. That means svarthe there is no pramanyam for the vedantavakyas 
akriyarthatvat. You yourself are saying this for the siddhavastu. Therefore to become 
pramanyam the vedantavakya should become vidhisesa to become useful. Otherwise it has 
no result. Nisphalatve sati apramanyam. 

Siddhanta: Ayamatma Brahma is siddhavisaya. Even so, it has phalavattvam in 
sarvaklesa hanih. Therefore there is no apramanyam for the vedantavakyas. We see in the 
Karmakanda that the arthavadavakyas such as 'so'rodit' have no meaning unless they are 
connected with a vakya enjoining you to do karma. But the vedantavakyas do have phalam. 
Your thinking that they need some connection is wrong. 

Parvapaksa: In its own meaning, 'so'rodit' has no pramanyam, no validity as a 
means of knowledge akriyarthatvat. It is not meant for any action, and there is nothing to 
accomplish. 

Siddhanta: Akriyarthatvat is not the hetu. Even though vedantavakyas are not meant 
for kriya they are svarthe pramanyam. Only if vedantavakyas were nisphalata could you say 
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they are apramanyam. If they were without phala you could say the vedantavakya svatah na 
pramanyam. Pramanam is anadhigata abadhita phalavat arthabodhakatvam. Sastrapramana 
means the object should be anadhigata. If the object is available for anumana pratyaksadi, 
Vedanta is not the pramana for it. What you can infer, what you can see — these are not the 
subject matter for Vedanta. Sastrapramana also means the vísaya should be useful, phalavat. 
And it should not contradict other pramanas. Sastra fits the definition. 

For the sastra, which is the atmavijfianapramana, pramanyam cannot be denied. 
Why? Phalavatvat. Jfianasya phalaparyantatvat. Atmajfianam is phalaparyantam, it has 
phalam. Until complete avidyaniortti we do not say it is atmavijnanam. Once you have the 
atmajfianam this is the phalam. A cookbook gives you knowledge, but this knowledge is 
not phalaparyanta because you have to do the cooking. Atmavijfianam need not be cooked 
further. Atmajfianam is itself the palam. There is no theory/practice problem. 
Phalaparyanta means the atmavijfiinam is phalavat and nothing more is to be done for 
moksa's sake. Sastra is the atmavijfianasadhana; it has its visaya in the atma. Sastra is the 
pramüna for atmajfiaánam. No one can reject the pramanya of the sastra with reference to 
brahmatma phalavatvat. 

Parvapaksa: To arrive at the necessary kriyarthatoam, you need the sastra to be 
corroborated by anumana. The sabdpramanasya pramanyam, talking about punya and papa, 
cannot be directly verified. The only way to verify is by seeing by anumana if either 
kriyasesatva or kriyarüpa is there in the vakyas; if it is, Sastra has pramanyam. By anumana 
we can determine that for Brahman. 

Siddhanta: Why do you bring up anumüna? Svarthe pramanatvam is there for sastra. 
Every pramüna is valid within its own realm and needs no verification from any another 
pramana. The sabda is its own pramana; brahmanah sastrayonitvam asti because no other 
pramana has access. Here is the thing: even though being the atmasvarüpa, brahmanah 
jfieyatoam asti, Sabdapramanavedyatvam asti. Being the very self, no pramata can objectify 
this. You ask why, if it is siddhartha, it is not known? Not-knowing does not require a hetu. 
One is born with this not-knowing. 

a Tees SIRSSTHIUS Sere Ze AAA | 

Na canumanagamyam sastrapramanyam, yenanyatra drstam nidaráanamapekseta | 


The pürvapaksa said he had never seen any vedavakya which was without 
kriyaparatvam. We have answered that. The sastra does not require any type of anumüna to 
corroborate its pramanyam. What example could be cited that would show that sastra has 
pramanyam anyway? The independent status of being a means of knowledge does not 
need to be vaildated by another pramana. Vedantavisaya being what it is, you should use it 
yourself and check up whether pramarnyam is a belief or not. Check out whether you are 
Brahman or not. 


IE FAUT: AAT CTA | 


Tasmatsiddham brahmanah sastrapramanakatvam | 
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Sastraika vedyatvam siddham — answering the aksepa sangati — brahmanah sastra 
yonitvat. The vedantavakyas require to be analyzed. Therefore this vedantavakyamimamsa, 
vicarah. Tattu samanvayat. In these brahmavakyas there is samanvaya. By analysis you get 
the knowledge of Brahman; knowing Brahman is moksa. Brahmasastrapramanakam siddham. 

Suppose you have a doubt whether Vedanta or any other vakya has pramanyam or 
not. You don't look at whether the vakya is kriyartha or not. What you look at is whether 
or not it has a result, a result that is otherwise not known. And there should be no 
contradiction within sastra itself or with other pramanas. Vedanta fulfills the definition: 
phalavat ajfiata abadhita arthaparatvam tatparya. 

This is the conclusion of the first vivarnaka of the sütra. Samanvayat is the subject 
matter. Siddham brahmanah sastrayonikatvam vedantavakyanam samanvayat. This is the 
upasamhara. Vidhivakyas in the Veda have pramanyam as well, but because of phalavat 
arthabodhakatvam not because of kriyarthatvam. 


SERT aas - Tay MATT aa cals RRA AÀ AAT rer TACT | 
qa perida aa aA ae ged dd 

Atrāpare pratyavatisthante - yadyapi śāstrapramānņnakarı Brahma tathapi 
pratipattividhivisayatayaiva sastrena Brahma samarpyate | yatha 
yüpahavaniyadinyalaukikanyapi vidhisesataya sastrena samarpyante tadvat | 


The next vivarnaka is Vedanta, called vrttikaramatam. The Vrttikaras and others 
voice their opposition here, and the Bhattas can be included. 'Pratipatti' here should be 
taken to mean upasana. The Vrttikara takes Brahman as the vastu, and it is prthagatma. But 
he says you have to do dhyanam, prthagatmani brahmatva dhyanam by which you get a 
special punya. You get certain after-death loka from which you will not come back. The 
Sastra that tells him to which loka he goes also tells him he will not come back. He says no 
logic and no anumana is needed because it is sastra. He says it is like our svarthe sastra 
pramanam. He says there is nityatoam for moksa because of apürvam, punya. His is called 
jfiánakarmasamuccayavada. 

In the previous varnaka the püroapaksa did not accept siddhavastuvisayavakya. He 
said it all had to be taken to karma. Here the Vrttikaras and Bhattas accept 
siddhavastuvisayavakya. Bhatta has a definition of siddha as that which does not have krti 
sadhyatvam. Krti sadhya means it can be created by an action. What is not to be created by 
karma is called krti asadhya. Already it is siddha; it is krti asadhya. There are two types of 
krti asadhya. One is utpatti anantaram. A ghata is already created and is therefore utpatti 
anantaram krti asadhya, siddha. There is one more krti asadhya. That is the brahmasiddha. 

The Bhattas say there are siddhavastuvisayavakyas in the sastra, but they are 
connected to kriya. A yüpa is already there, you see an octagonal pole, it is a siddhavastu. 
All such siddhavastus are connected to the rituals, to vidhi. These pürvapaksas say that 
similarly they accept Brahman as a siddhavisaya. For them, Brahma is siddhavisaya. Atma is 
also siddhavisaya. They say that whatever is said by the sastra with regard to this Brahma is 
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to be meditated upon. And even though ātmā is a separate visaya, atma is to be meditated 
upon as having that same brahmatvam. Pratipatti is the kriya. We saw the two options 
previously: kriyavidhisesatvam vedantanam or pratipattividhivisayatvam. The second is 
under discussion now. 

There is a contention. Some people say that all sentences, loka and vaidika, are 
karyanvitani— they are connected to something to be done. They say that only then does 
the vakya have sakti. Vrddhavyavahara means people can quickly pick up what new words 
mean. Usually older people ask for things using lin and lot, and young people learn what 
words like 'bring' mean. 'Bring the cow’, 'bring a cup of tea' — the object that is brought is 
connected to the kriya. 'Bring' is the common word, and what is uncommon is the object 
to be brought. The object differs. 'Bring', want', don't want' — these words are heard 
again and again. Which word will a child pick up first? You see that the karyanvitatvam is 
very easily understood by the child. All the padas in even the laukika vakya are karyanvitani. 
That is how the language gets into your head, and with the same head you look into the 
Sastra. Sastravakyani are also karyanvitani. Even what is siddha is connected to kriya. This 
is the contention. 

Bhatta: Brahman is revealed by the sastra, but it is asadbrahma. Brahman is 
presented as pratipattividhivisaya, manasakriyavidhi, upasanavidhi, object of meditation. 
Because it is pratipattividhi we can say it is jfianavidhi — like atma vare drastavyah. You 
have to do dhyanam, and ātmā is to be meditated as Brahman. Other examples of 
siddhavisayas connected to karma are found in the sastra. The yüpa is a siddhavastu 
mentioned by the sastra. Until sastra tells you about it, you do not really know what the 
yüpa is. After you are informed about it, it is krti sadhya, but only after it is krta does it 
become siddha. Then it has to be connected to a karmavidhi. Sastra tells us exactly what is 
the ahavaniya fire. By that, it is krti sadhya, and once the fire is made it is pratyaksa, 
siddhavastu like the yüpa. Then it is connected to a vidhivakya. 

Similarly, Brahman is a word, its laksana is given by the sastra, and the brahmavastu 
is meant for meditation. The brahmavastu, as atma, should be meditated upon. That 
meditation will produce apürva, punya. That apūrvā plus karma apüroà form what we call 
phala apurva. The meditation punya and karma punya join to give one phala apirva. This is 
the karmajfianasamuccaya which will take you to the loka from which there is no coming 
back. We know this because sastra says it is so. Sastra is the pramana for it. You do not 
come back, therefore moksa. This is the Bhattamata. 

The pratipattividhimata contends that all vakyas are karyanvitarthe and are 
connected only to kriya, to meditation vidhi, manasakarma. By vidhisesatvam, prthagbrahma 
is known through the Vedanta. They say that Brahman is not known svatantrya. 
Phalaparyantam is not there without krti. You need manasakarma. 

On the other hand, the Brahma nastikamata says that there is vakyasesatvam 
brahmanah; therefore there is no Brahma asti, it is only karmasesa. It is only after utpatti 
that Brahman is siddha. Only thereafter is it krti sadhya. This means everything has to be 
siddha through krti. No such thing as Brahman exists without it being krti. Everything is 
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sadhya, therefore Brahma nasti krti asadhyatvat. This negates the Bhatta argument by saying 
Brahman is not available for any other means of knowledge before kyti and because 
svarthe saphalatvat. This negates sastrayonitvam brahmanah of the Bhattas and sets up the 
other side of the doubt for this vivarnaka. 

The tika has made a vikalpa: does Vedanta talk about Brahman being known by 
upasanavidhisesa or does Vedanta talk about Brahman as svatantrya? Does Vedanta talk 
about Brahman just to make you understand and thereby you get moksaphalam, or does the 
Sastra make you understand Brahma so that you can meditate upon it? Svatantryena 
Brahman is known, or vidhisesatvena? Do the vakyas have the meaning of siddhavisaya or 
sadhyavisaya. Bhavabhavabhyam samsaye. The tattu samanvayat sūtra will address this doubt. 

Vrttikara: You can say Brahman is vedantavedyam. It is like yapa and ahavaniyah. 
The vakyas give you knowledge of the object, and then you have to make use of it. 
Similarly, if the vakyas talk about satyam jfiananmanantam Brahma you have to make use 
of it. Knowing you are limitless infinite Brahma will not bring you anything. Brahman is 
upasanaya karma, something to be meditated upon as atma. By this upasana you get mukti. 
By this upāsana you get mukti because of apūrva. The dhyana apüroa and karma apiirva are 
both born and give sastrabalat moksa. 

Swamiji: I say you should not miss that this is a dangerous meditation. Whatever 
this meditation gives as apiirva can only be anitya. Even manasakarma is a karma because 
kartā is there. The upasaka is saying 'I am karta'. And what is it he is contemplating if it is 
vedantavakya? He is contemplaing 'I am akarta'. The Vedanta is saying something entirely 
different that what karmavidhi says. The kartā does 'I am akarta' meditation. The akarta is 
aropa on the karta. This is beginning with confusion and then further confusing. You are 
trying to prove what you are not. Using the ahangrahopasana, what you are not you are 
saying you are. 

Siddhanta: The words of the vedantavakyas give you knowledge of a siddhavisaya. 
The vakyas are a pramana depending on the nature of the vastu. Here, atma is Brahman, and 
this phalam is there immediately. Tattvajnanat moksah. The tattvamasi mahavakyajfianat 
moksah. Vidhi means niyogah. By the sastra, Brahma is presented as satyam jfianamanantam. 
Why do you say brahmatma is vidhisesa? 

Vrttikara: No, how can you meditate without knowing what sastra says about 
Brahma being satyam jfiünamanantam? The vidhi here is meditation-vidhi for which you 
should know the visaya. You cannot just meditate on ‘ahari sariisari'. Everyone knows that 
anyway. You need what sastra says and the kriya. By the vakyas, sastra tells you what is 
Brahman for dhyanartham. Both Vedanta and Brahman are pratipattividhi for the gain of 
moksa. This is the special phalam for the brahmopasana. Here, vidhi is for upasana, because 
vidhi can also be for karma. For this phalam, sastra gives you the meaning of the 
pratipattivisaya and tells you to do meditation. In the same way, sastra tells you what is 
yüpa and what is ahavaniya and what they are used for. These are things you do not 
otherwise know. How else would you know what Indra has in his hand when the offering 
is made in the ahavaniya? All the vakyas are connected to the vidhi. Everything is to be 
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taken as Brahman to be meditated upon. Then you are told to do the karma in order to gain 
the apürva. Gather the meaning from the Upanisad and then meditate upon it. 

There are two matas, two contentions. One, the Bhattamata, is 
jfianakarmasamuccayena moksah. Jfíanam there means updasana. In that mata, Brahman is asat, 
the certain qualities that are given for Brahman are only for meditation's sake. Atma is not 
Brahman, but for upasanartham Brahma becomes atmatvena upasya. By the meditation and 
the karma you create total apürva which accounts for moksa in some loka after death. 

The other contention, Vrttikara, the Vedantin’s contention, here represented by the 
Vrttikara, says pratyagatma is Brahman. Sastra gives you brahmopasanavidhi. The meaning 
of the liñ lot tavya in the niyogah is with reference to atmabrahma upasana. Atmajfianat 
moksah, where jfianam means upasana. By this upasana, done until one dies, you get apürva. 
Therefore this contention, too, is videhamuktih. The only thing different is that here you 
can take sannydsa. There, for Bhattamata, you have to both meditate and do karma for 
jfianakarmasamuccaya, and sannyasa is not an option - the upasana itself will not give you 
moksa. 

Vrttikara is here the pürvapaksa, and Bhasyakara presents the pürvapaksa 
respectfully and very thoroughly. You should know before we proceed that uttaram and 
prasnam, answer and question, will be there. In some cases we ask the questions and the 
pürvapaksa gives the answer. In that case you assume the pürvapaksi is the siddhanti, kind 
of a Vedantin. We become the pirvapaksi to him. The pürvapaksi establishes his siddhanta 
here. He kind of goes off the track. Other acaryas will follow this fellow, and Bhasyakara 
knows these kind of people are there. 

Siddhanta (Vrttikara): In the previous varnaka, vedantasastra delivered Brahman as 
vidhisesa. Here it is jfianavidhi. Jfianam here is dhyanam. You have to meditate, but this is 
sadbrahma not asadbrahma. Just by sastra you will not discover that you are Brahman. You 
have to meditate and gain apüroa which will give you brahmalokaphala. The vidhi is: atma 
vüre drastavyah. The ‘drastavyah' is Brahma visualization by upasana. The upasana has the 
form of ortti, and there is action, mansakriya, implied in the prakrti in the word 'upasita'. It 
indicates the vrtti abhyasa. This is the vrttirüpa. There is an upasanakarta. 

Parvapaksa (Vedantin): How can you say vedantasastra gives Brahman as vidhisesa 
like yapa and ahavantya? Sastra also says satyarn jfanamanantarn Brahma. The 
tatparyalingas prove Brahma to be siddhavastu, the svariipa of atma. 

Siddhanta (Vrttikara): In brahmeti upasana, vidhi is the main vakya; Brahma is 
vidhi to 'atmà vare drastavyah'. Then all the vakyas that talk of Brahman are connected to the 
one topic which is the vidhisesa. Just because the ahavantya fire is not otherwise seen or 
inferred anywhere does not mean it is not vidhisesa; anadhigatatvam does not make it 
completely svarthe pramanyam. In itself it is not useful without vidhi. This is the 
vidhisesatvam. Similarly, Brahman is manantara avedya; sastra being the yoni for Brahman, 
vidhisesatvam is there brahmanah. All the vedantasastras repeatedly tell you satyar 
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jfianamanantam et cetera for the meditation that is enjoined. Chandogya does it nine times. 
Those vakyas do not present a different topic, they are all vidhisesa. 

In the Karmakanda you need to carefully determine the prakarana, the various 
articles and actions that belong to a particular ritual. You have to do vakyabheda, and these 
things will be found all over. But in the vedantavakyas, Brahma meditation is the topic; it is 
all connected to the vidhi alone. 

Parvapaksa(Vedantin): How do you say Brahman is connected to meditation vidhi? 
The sadlingas that indicate the tatparya are there, and there is svartha phalavattvam 
brahmanah. Brahman is not vidhisesa. When a vegetarian mother and her child went to a 
country where few crops were grown, she looked at the restaurant menu carefully. The 
restaurant offered dead crab, and on the side it said you could get beans or some kind of 
greens. She asked just for the sides, and the waiter had a difficult time trying to figure out 
what to charge her. Even so, the vegetables are not crabsesa. When the main thing is 
Brahman, how can you say that it is vidhisesa? 


a Tad | MPRA ca STS | TAME smermeqdias smg: - TV fe qeu: 
PAA Set | statt PRAT: Sats TIAA | ed ARA: - cree Pepe HIA: 
aay ardagaia gf i 

Kuta etat | praorttinivrttiprayojanatoacchastrasya | tathahi sastratatparyavida ahuh —' 
drsto hi tasyarthah karmavabodhanam’' iti | 'codaneti kriyayah pravartakam vacanam' | 'tasya 
jfianamupadesah —' (Jai. S. 1.1.5) "tadbhütanam kriyarthena samamnayah' (Jai. S. 1.1.25) 
‘amnayasya kriyarthatoadanarthakyamatadarthanam-' (Jai. S. 1.2.1) itica | 


Siddhanta (Vrttikara): The prayojana, purpose, for sastra is praorttiniortti. This is 
how any vakya is understood from the standpoint of vrddhavyavahara, and this is how 
Sastra is understood. Sastra is pravrttinivrttyatmakam, and what meaning a person takes is 
based on what he got from vrddhavyavahara. Sastra is either asking you to do something or 
to not do something. Therefore karyanvitanyeva vakyani. As it is for loke, so it is for sastra. 

Without the Kkaryajfiana of what to do and what not to do there is no pravrtti and no 
niortti. Sastra is meant for giving you that jfianam which is only karyaphalatvam. Therefore 
karyasesatvam brahmanah, and everything about Brahman is connected to that vidhi. A 
vrddha is either an elderly person or a highly mature person, a jñānavrddhah, such as 
Vyasa’s disciple Jaimini, dharmasütrakara, or Sabhara. Sabharasvami was the bhasyakara for 
Jaimini's Piirvamimamsa. They know the sastratatparya properly. Karmaparatvam is 
tatparyam, tat paratoam. What is to be done and what not done is the vedasastra tatparya. 

Swamiji: Kriya, karya, niyogah, vidhih, dharmah, apūrvam — these do not have 
different meanings; they are synonyms. One fellow asked me who wrote Saikarabhasya. 
Here, by the words of the vrddhas, we see how niscaya is done. Sabharasvami says that 
karyaparata is sastrasya avabodhanam. He says that what is to be done and what is not to be 
done are seen revealed everywhere. There is a Jaimini sütra which starts with 'codana'. 
Sabharasvami bhasya comments on what is this 'codana'. He says that if lingarthavakya is 
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there, such as 'yajet', both prakrti and pratyaya are there. He says the pratyaya is the codana. 
That is the niyogartha, vidhi. Either it is lin or lot or tavya pratyaya. These reveal the codana. 
From this you get pravartakam nivartakam sastram. Sastra is a world of do's and don'ts. 

Jaimini says that by giving you knowledege of the action, sastra, jfianadvara, makes 
you do a particular karma. More than just yajet, sastra tells you what and how and with 
what it is to be done and who are the devatas involved. 'Tattvamasi' is not upadesa, 
dharmasya jñānam is what is upadesa, apauruseyavidhivakyam. You learn what is involved 
in the karma in the same way you learn things loke. All these things are connected to the 
one vidhivakya with the lin lot tavya. That is the mukhyavidhi, and all else is vidhisesa. The 
words that are there talking about siddhartha, bhiitas, such as ajya — ghee, are definitely 
connected to the vidhivakyas. With what is directly connected and what is indirectly 
connected, sastra is over. The entire Veda is meant for kriyartha and nothing else. 

Swamiji: I do not know exactly why people want to come to hear this Brahmasütra. 
They have their own ideas — it is okay. Brahmasiitra is mostly about grammar. Simple 
Bhandarkar and Antoine are not enough. Lot means what? Tin you understand — one thing, 
two things, so, nothing. Simple Samskrta is not enough; Panini pariccheda must be there. 
You do not need these things to understand the vastu. Taught properly, drgdrsyaviveka is 
enough. Mīmāmsāśāstra means grammar. Understand the difficulties of studying this for 
someone without any of the traditional background. It is very difficult. It is difficult for 
the one who sits there and listens, and it is difficult for the one up and talking. 

Tika: Unless you have the padarthajfianam, you cannot have vakyartha which will 
give you the buddhi to do the kriya. Therefore any bhitartha and anything else that is there 


Ha: FEI AARAA sediqcp ufasud2 sr Tq MAT SS | TESSUTI ARITA | 
qedrareamaredrmifa ddaa eun 

Atah purusam kvacidvisayavisese pravartayatkutascidvisayavisesannivartayaccarthavac- 
chastram | tacchesataya canyadupayuktam | tatsamanyadvedantanamapi tathaivarthavattvam 
syat | 

Siddhanta (Vrttikara): Those who know the sastra tatparya have told us that what is 
in all those vakyas is hitarthat pravartayati and ahitarthat nivartayiti. In terms of purusartha, 
then, the sastra is meaningful because it makes a person do or avoid certain activities. All 
the vakyas have this same intent, all of them being connected in one way or the other to 
the upasyavidhi. And all the Veda, both Kandas, have samanya in this. Upadesa is only for 
knowing how to complete the kriya. 

Bhasya: You say Ssastra is vidhinisedhavakya. You say the arthavadavakyas and 
bhütavastuvakyas and devatas and phala are all vidhinisedha. You say the vedantasastra is 
meant for karya. But when one looks into Vedanta there is no vidhi and no karyam. All that 
is there is telling me what I should know. How is this to be interpreted? What is it I have 
to do? It is not clear as it is in Karmakanda. 
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ald Spr 
Sati ca vidhiparatve yatha svargadikamasyagnihotradisadhanam vidhtyate 
evamamrtatvakamasya brahmajnanam vidhiyate iti yuktam | 


Siddhanta (Vrttikara): When there is karyavidhiparatvam there is the question of 
what the sadhanam will be there. That akanksa will be there. The one who desires svarga or 
the one who wants the birth of a son will see the different agnihotradi karmas enjoined in 
the sastra. It is the same for those who desire amrta, moksa. Yajfiavalkya divided his 
possessions equally between his wives. Maitreyi asked, if Yajfiavalkya went for amrtatvam, 
would she get amrtatvam? Was that included in the wealth he was giving? Yajfiavalkya 
told the truth: Having all possible wealth would not assure one of moksa. He said atma và 
are drastavyah iti. That means atma dhyanam. Atma to be known is atmajfianam — this is 
atmadhyanam. Fine words butter no parsnips. You need to meditate. 

Parvapaksa (Vedantin): If the entire sastra is karyaparam, why are there two 
mimamsas, sastradvayam? The subject matter of the two Kandas is entirely different. How 
can you say the entire sastra is karyaparam. Why would Vyasa ask for an entirely different 
Mimamsasastra if there is only kriyapara. If there are two Mimamsasastras there must be 


Definitely moksa should be different from karmaphala. Only then can it be nitya. If 
it is karmaphala it is done for some time for some limited result. Then you start all over 
again. This is called sarisara. Moksa cannot be in the same category if it is nitya. If moksa 
is not generated by karma then it is already there. If it is already there you should know. 
Moksa is centered on atma, because it is for me, the j7va. And the jiva is atma here. And if 
this fellow is to get moksa and it is not by karmaphala, it is by soarüpa. If it is my svariipa I 
should know. Where is dhyanavidhi if nityasuddhmukto'ham? Do you know you are mukta 
or do you not know? When you are doing dhyanam do you know that you do not know? If 
you do not know, how can you do dhyanam. If you know, why should you do dhyanam? 

afaa fede Uam - 

Pürvapaksa (Vedantin) goes on. Between Brahma as an object of a desire to know 
and dharma as a subject for analysis there is vailaksanyam, difference. Dharma, the 
Karmakanda, is sadhya, utpadya, something that has to be produced. Whereas here, 
Brahman is nityanivrttam, already siddha. It is bhütam and is an object of a desire to know. 


phala is bhavyam, not siddham. Dharmajfianaphala is only possible, and karma is always 
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vikalpa. It depends on practice; you have to perform it. Brahmajfianaphalam should be 
something different, without need for practice. 


“SA . 


Haus Heal Ta eres RE d gd fated ga femme i aa 
e N feat n anata | Tea fag t Harare A ; 
BIGEIBIGGEIRE) 


tatra dharmajnanaphaladanusthanapeksadvilaksanam brahmajñānaphaları bhavitumarhati | 
narhatyevam bhavitum | karyavidhipratyuktasyaiva brahmanah pratipādyamānatvāt | 


brahmajinasyam. The brahmajinasyam sütrakara says that sastra deals with two different 
subject matters. Dharma is sadhya, bhavya; Brahma is siddha. If the sastra were committed 
subject matters and two mimamsas. There is a difference in what is being inquired into, 
and there should be a difference in the results from brahmajfianam and karma. 

of Karmakanda and Vedanta is the same, and no bheda has been established. The subject 
matter may differ, but there is no difference in that for both there is something to be done 
which gives moksa as a result. The only difference is brahmanah manasakriya is what is 
involved. It is just a different kind of kriya. Brahman is subject matter for sastra as 
something connected to brahmatma upasana vidhi. Without there being something that 
needs to be done you are not talking about sastra. We have no problem with bheda or 


because Sütrakara, going along with the sastra, gives Brahman as upasanavidhisesa. Sastra 
connects Brahman to vidhi alone, and Sütrakara presents Brahman as something understood 
thoroughly. This means understood by upasana. 


QCA T SR EC: Ba |o SUeHISUEUICHI - Uisedued: | fafsenfaaea: | smcHedammudi 
EN ` ` ` a anan SA ` A: n 
AAA SIS | Fa de Hala Hala RATA Acq BISATATHT fH age SCURRTE RTI 


ACASTAAT ud Alea ug - fea: Ada: Garrat Pea aean faga 
Fa AIHA: | AGUAS MSCS TST AA: Ge AAN i 


‘Atma vā are drastavyah'(Brhad. 2.4.5) iti | "ya atma'pahatapapma - so'nvestavyah sa 
lokamupasita'(Brhad. 1.4.15) |'Brahma Veda brahmeva bhavati' (Munda. 3.2.9) | 
ityadividhanesu satsu ko’savatma kim tadbrahma ityakanksayam tatsvarüpasamarpanena sarve 
vedanta upayuktah - nityah sarvajfiah sarvagato nityatrpto nityasuddhabuddhamuktasvabhavo 
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vijfianamanandam Brahma ityevamadayah | tadupasanacca sastradrsto’drsto moksah phalam 
bhavisyatiti | 


The Vrttikara goes on: How do you say that Brahman is not presented by the sastra 
as a karyavidhisesa? I will cite vakyas that make it clear that brahmajfianam is upasanavidhi. 
Yajfiavalkya tells Maitreyi that atma upasana is necessary for moksa. Atma is to be 
meditated upon as Brahman. 'Darsanam' here is meditation. Drastavyah is dhyatavyah. 
Visualization is what we call meditation, and the tavya is there. In the second citation, 
atma@ is said to be free of all papa and all punya. Then the ‘anvestavyah' indicates this is 


says about Brahman you know Brahman is the dhyeya, upasya as atma. This is what all the 
Vedantas talk about. 

Chandogya is Sama Veda. Brhadarnayaka is Yajur Veda. Brhadarnayaka says 
‘atmetyevopasita'. It says 'upasita' in a number of places. Mundaka in the Atharva Veda says 
‘Brahman Veda brahmaiva bhavati'. The one who meditates upon Brahman becomes 
Brahman. The vision of the sastra is not that Brahman is already free and therefore you 
become mukta. Sastra gives you adrsta by which you get moksa. The orttikara cites Gita 
here, but he does not say exactly what it is in regard to. One other citation is very obscure, 
and there is a Brhadarnayaka quote. These, including 'nityasuddhabuddhamuktasvabhavo' 
and 'oijfianamanandari Brahma’, are Vedantas that subserve the vidhi. They tell you that by 
this meditation you will get moksa because of special apürva, karmaphala. 

All these vidhis being there, there is an expectation that one should be able to 
know how to meditate upon brahmasvariipa. Thus all the Vedantas subserve the vidhis by 
telling what is this Brahman. They present what is this Brahman. This includes supporting 
vakyas in the Gita and all the vedantavakyas that talk of ananda and nitya. 

Meditating upon ātmā as Brahman told in these vakyas and in other vedantavakyas, 
the upasanaphalam will be there. That phalam is moksarüpa, the adrsta, punya. The punya 
will be converted to moksa after death. You have no sastrabuddhi if you have to ask how 
one will become Brahman, just do the karma and gather the punya. Sastra has the bala. 
Moksa is sastradrstah, that means it is adrsta. By your upasana abhyasa phalam bhavishyati. 

Upasana on Brahma that is prthagatma, on 'I am Brahman’, on 'the inner self is 
Brahman', on these vedantavakyas, will bring param. The meditator gains after death that 
alaukika phalam, that special apürva. If you don't accept this and you say moksa should be 
nitya if it is atmasvariipa, if you do this kind of pressing, if you say I should be the very 
nature of atma, something does happen. The brahmanah upasanakartavya vidhisesatvam is 
there. The vidhi is lin lot. We saw two vidhis in the Chandogya citation: so’nvestavyah and 


establish brahmajinasyam. If you do not accept this here is what happens. 
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SAGAR Sequere STATA aT quant TGA USAT 
TReadiaealeadaealeca AMAA EAT 


Kartavyavidhyananupravese vastumatrakathane hanopadanasambhavat, saptadvipa 


vasumati rajasau gacchatityadivakyavadvendantavakyanamanarthakyameva syat | 


When you read satyam jfianamanantam Brahma and all these other vakyas without 
the kartavyavidhi, people will ask 'I know satyam jfianamanantari Brahma, how do I 
become Brahman?' You did not give them the kartavyah, and they will be wondering what 
is going on. You have told them a simple story about some vastu, just a twisting of 
Vedanta. You have said nothing that tells of what to pursue and what to avoid. If already 
you are Brahman there is nothing to be done. The vedantavakya will all be meaningless. 
When the royal retinue is passing do you have to say 'The king is going"? You are talking 
about the obvious, and the sentence is meaningless. If you say the earth has seven 
continents what are you saying? It really has no meaning or use. What if there are eight? 
You are just parroting something you heard. You are just giving the Piirvamimamsaka 
ammunition to attack you. 

You should speak of karmasesatvam and not give the Piirvamimamsaka a chance to 
get up and disturb your sannyasa, your life of meditation. Teach the vidhi to do upasana. I 
am giving you a chance to preserve your sannyasa. Then when you die you will get moksa. 
That is the sastrarahasyam. 


ag TETAS ft aR «ri wd scar aan A Radea ze 
IN * c AN *. C. C CC iut e : 
TASS AE TRA HaRd vu i 
Nanu vastumatrakathane pi rajjuriyam nayam sarpa ityadau 


bhrantijanitabhitinivartanenarthavattvam drstam tathehapyasamsaryatmavastukathanena 
samsaritvabhrantinivartanenarthavattvam syat | 


Parvapaksa (Vedantin): According to you there is no phalam for sentences like this. 
What if someone is sailing across the sea? He may need to know that there are seven 
continents. For him it is useful information because he is navigating. Every sentence can 
be connected to a karma, karmapara; kriyavidhisesatvam is there. There is usefulness, but 
with ‘atma Brahma' you don’t get anything. There is no result from mere jfianam. 
Nevertheless, when you just describe a vastu — atma is satyam jnanamanantam Brahma — 
there is arthavattvam. It is meaningful because there is phala. The fellow who sees a snake 
on the rope is sweating; he is stuck inside the room with the snake. Another fellow comes 
with a light and says 'Hey, this is a rope, this is not a snake.' There is only one object 
there. The snake of this place and time is indeed the rope of this same place and time. 

In the upanisadvakyas, how do you know there is not a similar mistake? The first 
object perception was a mistake. Go near and see. Check up. Abadhitatve it is jfianam; 
badhitatve it is useless information. The vakya 'rajjuriyam nayam sarpa' — and vakyas equal 
to that - brings about bhrantijfiana niortti. Wrong-perception born fear and sweat are 
removed, and there is purposefulness in these vakyas. By pointing out you are asaritsürt, 
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that the bhrantijfianam 'I am samsar' is incorrect, there is arthavattvam, phalam, there for 'T 
am muktah'. 

Swamiji: When there is an error, an erroneous perception that causes a problem, 
the correction is not only meaningful, it is necessary. The fellow who thinks there is a 
snake has to get out of the room. The correction removes his fear and the sweating. It 
works the same for ‘aham asarisüri , because if it is true you are samisari how are you going 
to get moksa? If samsaritvam is the svaripa of atma, how are you going to get rid of it? 
When you meditate that 'I am Brahman’, is it because atma is Brahman, or is atma not 
Brahman and then you meditate? If atma is not Brahman, you will have only meditation 
anityaphalam. Brahmeti meditation, iti meditation, is useless because it will not make you 
Brahman. Vastumatrakathane'pi there is arthavattvari drstari vakyasya. Sastra, by telling the 
vastumatrakathana ‘atma is svartipa', removes the samsaritva bhranti, and arthavavttvam syat. 
There is phalavattvam, svarthe pramanyam. 

Siddhanta(Vrttikara): You cannot just quote a drstanta and say you have proved 
something. What is true for ropesnake does not apply where sarisaritvam is real. 
Samsaritvam does not go away because it is real, unlike the snake. Tell anybody "You are 
Brahman' and he either protests or gives you a blank stare. Either way sarisaritvam does 
not go away. A valid drstanta is okay, but not yours. 


ead ae TTI zs used: cercquniedsienese q2rauramr feda | 8 d 
a ives ns ig arte 0 C. iu fata 
Syadetadevam, yadi rajjusvarūpaśravaņa iva sarpabhrantih, 


samsaritvabhrantirbrahmasvaripasravanamatrena nivarteta | na tu nivartate, srutabrahmano ‘pi 
yathapiirvam sukhaduhkhadisamsaridharmadarsanat | 


Hearing the snake is a rope, the bhranti goes away. But the sarisari does not give 
up his sarisaritvam. The drstanta has no sadhya. You can quote all the 
vastumatravedantavakyas and nothing will happen. Even though the fellow is srutam 
Brahma, his samsaritvam continues as it was before. The samsaridharma is sukhitvam 
duhkhitvam, and that continues to be. 

MAA redeat fafacsrfraen: Sa A ATTRA Ae ge a quiet, 
Taea RARA AAA MSTA FIP AAAS i 

'Srotavyo mantavyo nididhyasitavyah’ (Brhad. 2.4.5) iti ca 
sravanottarakalayormanananididhyasanayorvidhidarsanat | tasmatpratpattividhivisayatayaiva 
sastrapramanakara brahmabhyupagantavyamiti | 


Siddhanta(Vrttikara) continues: I am taking these vakyas from your own Vedanta, 
not Karmakanda. Atma và are drastavyah. I say it is upasana and you say it is jfianam. How 
can we arrive at the meaning of this sentence. What is the atma I have to know? You say 
it is Brahman. I have a problem with that. The tavyapratyaya is right there. Why isn't 
‘Atma is Brahman' there? The tavya indicates there is something I have to do. The sastra is 
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pravrttinivrttyatmaka alone. Karyaparatvat I need to meditate upon atma. For this I should 
know what to meditate upon. For this there is vidhisesa provided by sastra: srotavyah ityadi. 
With this I can fulfill the vidhi. The vidhisesas tell me the vicara I have to do; therefore 

If the vakya were purely jfianam, after gaining knowledge I should gain moksa. The 
samsaritvabhranti should go away. 'I am samsari' should go after sravanam. If the sastra 
thought that by ‘aham sariisart the samsaritvam would go away, it would never say 
mantavyah nididhyasitavyah. Actually, sravanam gives you upasanavidhisesam Brahma. With 
that useful brahmajfianam you can fulfill the drastavya vidhi and do meditation that gives 
you phala. As one who has done the upasana you can teach others what you have seen. 
Moksa is achieved only by doing. 

Manananididhyasana are to be pursued after sravanam. The vidhi is there in the 
sastra. As vidhisesa, the other tavyas confirm the first vidhi. With the knowledge gained by 
listening and assessment and adjustment, you can know what is the Brahman for 
meditation. Brahman is to be abhyupagantavya, accepted, by you totally as something that 
is connected to pratipattividhi, upasanavidhi. Brahma is sastrapramanakam. Sastra is the 
pramana for Brahman. Sastra alone tells you what is Brahman for meditation. 

The words in a sentence are connected to the activity, karya, such as 'a cow to be 
brought’, and that is main part of the sentence. It is the power of the words to convey that. 
Everything in the sastra — praorttinivrtti phala sadhanam ityadi — has Sastratoam because 
karyan vitatvat, because the sabdas are committed to karya alone. The siddhavisaya does not 
have phala. Your satyam jfianamanantam will not have any result. Clearly, vedantavakyas 
are committed to doing alone. Your own favorite quotation — ātmā vā are drastavyah 
Srotavyah mantavyah ityadi - tells you that. Thus the vrttikara gives his upasamharati. 

Parvapaksa (Vedantin): There is no vidhiparatam for Vedanta. There is nothing to 
be done. Svarthe phalavattve sati, whatever Vedanta has to say, itself has phala. This jfiaánam 
itself is phalam. Knowing a karma I gain no phala unless I do the enjoined action. 
Niyojanam is the karma, here dhyanam. But that is not what is in Vedanta. Here there is 
nothing to be done. There is nothing you can do with Brahman. Knowing I am Brahman it 
is complete in itself. That is the tattu samanvayat. 

Ayamatma Brahma negates the sarisaritvam, just like the knowledge of the rope 
does to the snake error. Vacya, there is no oneness, no limitlessness. The only possibility 
is laksya -the negation is there. Atmani samsaritvam is to be negated. Negating, alone, the 
vakya becomes meaningful. This is the Vedanta. Svarthe phalavattvam, and there is nothing 
more to be done. There is no karyapeksa, moksadiphalam is jfianadeva. This is what is said 
in these vakyas. 


aaia - a miaa | ST aha Hemd p pH spend wu 
qaaa forge arat aufergmat afe urat enautsfa furia: sque sureste: TRENT | 
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MON EU Ue RUN Se i. EU ^N ^ ~ Nanny Na da Pan ba 
TAA TORTE, HAHHA: he STRE. Gag a INNA AAP RATS TATA Ugi ia SAI tes 
aay Cady we | 

Atrabhidhtyate — na karmabrahmavidyaphalayorvailaksanyat | sartram vacikam 


tayoscodanalaksanayorarthanarthayordharmadharmayoh phale pratyakse sukhaduhkhe 
Sartravanmanobhirevopabhujyamane visayendriyasamyogajanye brahmadisu sthavarantesu 
prasiddhe | 


Bhasyakara: The vailaksanyam for the phalas of brahmavidya and karma is total. 
They are opposite. The nature of karma proposed in the sastra supports this. 'Sarzrarit 
karma’ is a term that implies all three types of karma. It is upalaksana for all the materials 
involved also, and the altar and the fire. Any dhyanam is also implied. Sruti smrti purana 
are included. This is dharmakhyam karma. Dharma means punya, vaidikam karma. For this 
‘thereafter’ is different than in the brahmasütra vakya. When they repeat the sūtra, they are 
confirming that there is more than one meaning. 

After vedadhyayanam, after studying the Veda, one does Parvamimamsa. Exactly 
what is one's desired phala karma has to be understood by looking into the mimarsa. The 
which and what and where and how have to be understood. Therefore dharmavicara is to 
be done to properly analyze the Veda. You should know what is to be done and what is 
not to be done. Karmas for atonement, for pratisedha/codana/pravartaka, for laksana/pramana, 

Dharmadharma phala is first punyapapa and, finally, lokaprasiddha sukhaduhkha 
anubhava. Sruti talks about the various beings in the various lokas having sukha in 
different degrees. The codanā laksanas tell what is to be done and what not to be done for 
which sukhaduhkhaphala. Since it is your experience, you might not need a big pramana 
for that. If indriyavisaya is ista you have sukha, anista you have duhkha. The anubhava is 
born of the contact of the senses with their objects. Mental satisfaction can be gained by 
reading et cetera, by esthetic enjoyment. Because you are born with this body, in this 
situation, with these factors and people and circumstances you have these different 
experiences and enjoy these comparative results. Some get more and some get less. This 
is the nature of karmaphala. 

But moksananda is not involved with any of these comparative results. Moksa is all 
ananda, but it is atmasvariipa. It is not anubhava through the sarira. It does not come and go. 
Atmasvarüpa is that in which all experiences including duhkha take place. The 
vailaksanyam between karmaphala and brahmajfianaphalam is pointed out here. Karmaphala 
is not moksa, despite what the opponent says. Moksa has nothing to do with senses and is 
free from sorrow. It is not born of contact with sense objects. All the living jivas, from 
trees to brahmaji, enjoy different degrees of sukhadulikha depending on their loka and 
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karmaphala, but moksananda is aprasiddha. The srotriya who is akamahatah has the sukha of 
all of them, and what he has they do not have. 


AGIA AY FACT Sedi anaHger | 


Manusyatvadarabhya brahmantesu dehavatsu sukhataratamyamanusriyate | 


Keeping your own desires in view, sruti imagined one young fellow who had all 
the qualfications and all available sukha. He followed dharma, and the entire wealth of 
prthivi was with him. There is no such fellow. Sruti recognizes that you think that if you 
fulfill all your desires you will have sukha and gives this analogy. From that sukha of an 
ideal manusya to the sukha of the beings in all the Jokas up to brahma, all of them with 
Sariras, their sukhaduhkha all karmaphalam, there are different gradations of sukhanubhava. 
It is all punyakarmaphalam. This is not moksa. 


ha ati NS. 5 


dda aède qued ead | anara ARRA fea 
Dre ivan A Rana \ 


Tatasca taddhetordharmasya taratamyam gamyate dharmataratamyad- 
adhikaritaratamyam | prasiddham carthitvasamarthadikrtamadhikaritaratamyam | 


The reason for the bhoga taratamya 1s punyasya taratamyam. Why is there punyasya 
taratamyam? Because there is adhikaritaratamyam. The jiva must be an adhikari for dharma 
and its phala. Sraddha, effort, sons, support, money — all these are required. A certain 
drive, ambition, must be there. And these are all there in degrees. The capacity for all 
these things is found in varying degrees. But there is no difference or degree in 
moksaphalam. Moksaphalam is not the phalam of anything; it is niratisaya svarüpatvat. That 
niratisaya moksa is the same for all. The sadhanam for punya is different than ekarüparii 
jfiánam. Who is the brahmavidya adhikari? The one with vivekavairagya. But there is no 
vivekavairagya taratamya, no adhikari taratamya. There is no difference in giving up. It too 
is ekarüpa. There is no adhikari bheda, every one has to have viveka samadamadi. 


qm a maA arenas em s Hs 
Nn Nao e Qf A SN aN 


HIONTATAATATIATEHAT SAT TAT TA ELS! GAARA Acasa I amend. 
TAATA IA SAAR | A AGENCY AHEM cy FASTA TASATTAATEA df mud 
ARTE SHIRE: | 

Tatha ca yagadyanusthayinameva vidyasamadhivisesaduttarena pathà gamanam, 
kevalairistapürtadattasadhanairdhümadikramena daksinena pathà gamanam, tatrapi 
sukhataratamyam tatsadhanataratamyam ca sastrat ‘yavatsampatamusitva’ (Chand. 5.10.5) 


ityasmadgamyate |tatha manusyadisu narakasthavarantesu 
sukhalavascodanalaksanadharmasadhya eveti gamyate taratamyena vartamanah | 


We all can see and know the various laukika capacities of the people in our world. 
Everyone has different resources and insufficiencies and abilities. We are skilled at 
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judging these things, for without that knowledge how are you going to develop a desire 
for something? It is said that a departed soul follows a marga to reach a loka. He may take 
either süryamàrga or candramarga. Going to brahmaloka is presented by the sastra as a 
particular marga. But brahmavidyaphalam moksa is nitya aptah na marga prapyam 
atmasvarüpatvüt. 

Those that follow the yagadi, somayaga and other such karmas, and combine those 
karmas with upasana, take the northern route after death according to the quality of their 
efforts. LIpasana accompanied by cittasthairya will take one to brahmaloka. That is as far as 
one can go with karmopasanasamuccayaphalam. 'Those that do either ista pürta or datta 
karmas go by the cloudy marga to a particular loka. Ista is agnihotra and visvedeva karmas, 
tapas performed at the proper time, exercising all the values, speaking truth, protection of 
the Veda by learning and teaching, and taking care of guests. Pürta is water reclamation, 
building ponds and hostels and hospitals and temples, providing food and livelihood, 
endowments for yatris, orphanages and support for the elderly, giving refuge to aging 
animals. Datta is support of pilgrimage centers, protection of the weak or disenfranchised 
and ahimısā. The people who have this culture will not go to a pilgrimage point without 
giving to those who are there to get what they need to live. They are there because they 
know they can find thoughtfulness at such places. The culture is in the folks who give 
and in those who receive, not necessarily the highly educated. Giving this way is a part of 
the culture, not learned in school, but followed even today. 

Bhasyakara quotes Chandogya sastra, which gives the details of the sukhataratamyam 
and sadhanataratamyam of the candramarga: yavatsampatamusitva. For as long as the results 
of their karmas that produced this sukha last they remain there. There are different levels 
of experience of sukha and different levels of experience of duhkha also. As you go up 
through the lokas told in the Taittirtya calculus, the sukha goes up. The absence of sukha is 
in varying degrees from human beings, to those who dwell in Naraka, to trees. In Naraka 
the pain is pervasive, but some punishments are less than others and some sukhalabha is 
there. Whether or not the beings know by the codana and laksana in sastra, the loss of 
sukha experienced in the various life forms is due to the quality of one's actions and the 
punyapapa that results. The specifics of punyapapa are known only through the sastra. 


qieh a Seay FCN Wiley dagli a 
anari di C. XN i Yar iana Qa i aR it Gag aK aca L3 eq 
JARA | ca a aa: - E Gates ua: ARRA sf serait 
Hane Hgaai | 

Tathordhvagatesvadhogatesu ca dehavatsu 
duhkhataratamyadarsanattaddhetoradharmasya pratisedhacodanalaksanasya tadanusthayinam ca 
taratamyam gamyate | evamavidyadidosavatam dharmadharmataratamyanimittam 
Sartropadanaptrvakam sukhaduhkhataratamyamanityam samsarariipam 
srutismrtinyayaprasiddham | tatha ca srutih —na ha vai sasarirasya satah 
priyapriyayorapahrtirasti' iti yathavarnitam samsararupamanuvadati | 
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We understand the relative gradations of sukha and duhkha. Whether one goes to lokas 
above or lokas below, whether one has sthüla upadhi or süksma upadhi, the 
duhkhataratamyam will be there. The karana for it is adharma, pointed out by the pratisedha 
pramanavakyas in $ruti. Hiritsárii na kuryat. Those who follow adharma do different 
questionable deeds and suffer differing results in terms of duhkha. There is taratamyam in 
both the doers of those actions and in the actions. 

Punyapàpa and sukhaduhkha are the two types of phalam. In order to help us 
understand the difference between brahmavidyaphalam moksa and karmaphalam moksa 
pointed out earlier, there is now a saritharati, a summing up. The form that samısāra takes is 
told here. Sruti and smrti and our own reasoning tell us that anything created is going to 
be anitya karyatoat ghatavat. Anityphalakam karma, vacika kayika manasam karma, is not 
sadhanam for moksa. For jivas, those with atma avidya, with the dosa of kamakarma, the 
various graded actions result in the punyapapa that creates their various graded sariras. 
Sukhaduhkha taratamyam is due to different types of sarira. Different types of sarira are due 
to punyapapa taratamyam. 

Bhasyakara cites the paficaklesa here: avidya ahankara kama krodha bhaya. It is just 
another way of looking at the whole thing. Avidyà is no vivekajfianam. Born of that is 
ahankara, asmita. Desire, anger and fear complete the five klesas made famous by Patafijali. 
When you have more fuel there are more flames. More relevant logic: yat krtari tad 
anityam. 

What is the sruti that points out the logic here? 'Na ha vai sasarirasya satah 
priyapriyayorapahrtirasti . From Chandogya. Priya is sukha. For the atma that has a Sarira, 
for the jiva, the kartā, the one with dehatmabuddhi, for the one who says 'I am the sarira' 
but is asarira, for that asangah purusa, there is no way of finding a way around sukha and 
duhkha. The eighteenth chapter of Gita too says karma cannot be totally given up. Yet 
atma is totally free from karma, that being its very nature. Only dehatmabuddhi, as long as 
it is there, keeps you from naiskarmyasiddhi. Sruti, and smrti, restate what our reasoning 
knows about the connection between actions and their results. This is how sarsara has 
been described. 

SRR aa Ged a Praha equa: sft Aaea 
WISREgeqne Reed Tees gf TET | 

"Asariram vāva santam na priyapriye sprsatah’ (Chand. 8.12.1) iti 
priyapriyasparsanapratisedhaccodanalaksanadharmakaryatvam moksakhyasyasariratoasya 
pratisidhyata iti gamyate | 


Sukha and duhkha do not touch the asprsatatma. Atma, being asarira in reality, is not 
touched by the conditions which characterize sarisara. Any contact is negated by sruti. 
Moksa being karya is negated. Codanalaksanavakyas that enjoin action on your part are the 
pramana for dharma, karma; the sruti cited here negates the possibility of their being the 
cause for moksa. Moksa asarira Brahman — these are synonyms here. Moksa is the 
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knowledge that atma, even though the sarira is nothing but this atma, is asarira. A sasarira 
cannot but be touched by priya and apriya. Sukhaduhkhaniortti means all that is born out of 
karma, all karmaphalatvam, pratisidhyate. 


a a c m a. OM NS bas 


miada fà Ranie «mud 
Dharmakaryatve hi priyapriyasparsanapratisedho nopapadyate | 


That moksasya dharmakaryatve is negated is understood. Dharma is karma: 
sarvadharman parityajya. There, sarvkarmani parityajya. This is what it is all about. This is 
what it is. If moksa is punyaphala, karmaphala, the pratisedha of atma being subject to 
sukhaduhkha is not tenable. The taratamyas were pointed out by Bhasyakara. This was done 
for negation — moksa is not karmaphalam. He gives the hetus. First was karmaphala 
vailaksanyat. Then he gave the description of sarisara. The hetu given here: 
karmaphalaviruddhatvat. The karmaphalaviruddha visesanas are atindriyatva visokatva 
Sartradyabhogatva adharmavattvat. Being svariipa, moksa is not samyogajanya sukha, not 
sukha born from association between the senses and their objects. Any samyoga is only 
until viyoga, dissociation. Partnership is always subject to breaking. In this life it almost 
never works — too liable to skimming. There are a few in South India, very solid 
companies started by the Maravatis, the same now as when they started. 

Taratamya means sukhalesa or duhkhalesa. There is no visokatva possible for 
karmaphala. Whereas moksa is visokah, Soka abhavah. In fact anandasvarüpa is the opposite 
of sokah. A sarira must be there for you to enjoy. Bhoga ayatana is sthülasarira; bhoga 
sadhana is siiksmasarira. They allow you to experience karmaphala. Even in svarga one will 
be sasarira. But moksa is not karmaphala and is free of experience and need for a Sarira. 
ASsariratvam is moksa. 

Question: Why don't you take it to say that moksa is upasanarüpa dharmaphalam? 
Why not say moksa is dharmaphalam, born of punya and not connected to visaya? Moksa is 
punyam alone. Karma does amazing things, producing a vast variety of variegated phalas. 
Why can't asariratvam be dharmakaryam. 


san werde qe capac Smm aAa RA Aaled 
Paar rest st a arate | 
Asariratvameva dharmakaryamiticenna tasya svabhavikatvat | 'asariram 


Sariresvanavasthesvavasthitam | mahantam vibhumatmanam matvā dhiro na socati’ 
(Kath. 1.2.22) | 


Bhasyakara: If that were so, nisedha would not be possible. The negation by the 
$ruti is complete. The sukha born of sensory experience, object experience, means duhkha 
will also be there. When you eat peanuts, be ready for the bad one. This sukhaduhkha is 
negated by the sruti for the asarira, specifically in the Chandogya vakya just above. If 
asariratvam were the result of a special punya, born of brahmopasanaphala, and you were 
then not touched by sukhaduhkha, if you had matured as a result of the upasana and had 
grown out of attachment to sukhaphala, then that would be perfect. But no, asariratvam is 
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not something that you assume. It is not something you can say you attained. You can get 
only sarira. Svabhavikatvat, asarira is not created. 

Here Bhasyakara cites Kathopanisad. The dhirah, the one who is no more ignorant of 
the atma, does not come to grief anymore. Sukhaduhkha do not touch him. The sarisara 
experience is destroyed by the knowledge that atma is asariram. Atma that obtains in the 
ever-changing Sariras is not enclosed by a body. This atmà is one, and not subject to time. 
It is limitless and not subject to change. It is all-pervasiveness that is not relative. 

Because of this knowledge, he is dhirah and does not again come to the grief which is the 
signature of sariisára. Do not doubt that when Bhasyakara talks here of sarira he means 
both sthüla and süksma. 


SAT TAA: YA: ST TA Feu: genesis: | 
‘Aprano hyamanah subhrah ' (Munda. 2.1.2) ‘asango hyayam purusah’ (Brhad. 4.3.15) 
ityadisrutibhyah | 


Mundaka and Brhadarnayaka are cited. The one who knows is free from pranah, 
free from manas, free from karmendriya and jfianendriya, which are Paramesvara's creation. 
All these things are siiksmasarira, and they are negated for this one. He is Suddhatma; this 
is moksasvariipa, atmasvarüpa. He is uninvolved with anything; his nature is asangah. 

aa adaos ATTN fecti Rr | 

Ata evanustheyakarmaphalavilaksanam moksakhyamasariratvam nityamiti siddham | 


After gaining this knowledge there is no necessity to do upasana. Asariratoam is 
not a karmaphala born of something that is to be done. Brahmajfianam is not connected to 
münasakarma. Moksa is not karmaphala, not upasanaphalam. Moksa is nityam asariratvam, 
unproduced, ever-existent. This is siddha. 


AR aA aS 


aa faracak fafacd [ ae IPS, ce ARE, ae asta feed | 
Tatra kificitparinaminityam yasminvikriyamane ‘pi tadevedamiti buddhirna vihanyate | 


Question: Moksa is to be accomplished, it is sadhya. You cannot say it is already 
there. Moksa is dharmakaryam sadhyatvat. Your argument that karyamcet anityam is not 
necessarily true. There is also karyari nityam. Parinami pravaha apeksika are all relative — 
for a long time nityatvam. But you say you are talking about kütastha nityatvam. Parinami 
nityam means that even though there is change, the buddhi does not go away. It is 
conversion of punya into a state of being. This parinami nityatvam is true for moksa. 

Ta fresas aaa SAL | FAT a SAA TOT: | d d RC peA 
amadan aalateanted fread fread carafe eater i 

Yatha prthivyadijagannityatvavadinam | yatha ca sankhyanam gunah | idam tu 
paramarthikam, kitasthanityam, oyomavatsarvavoyapi, sarvavikriyarahitam, nityatrptari, 
niravayavam, svayanjyotihsvabhavam | 
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Bhasyakara: The earth is not always the same. Even the mountains come and go. 
Yet planet earth is still planet earth. Where is that Sarasvati River we pray to? There are 
things that we know as the same though they undergo change. The gunas undergo change 
to become the jagat, yet they are always the same. But atma nityah kütasthah moksasvariipa. 
Kütasthari nityam is not karmasadhya, and all the relative measures of timelessness are not 
what is aparicchinna kütastha nitya. This is what we are saying for moksa. 

This paramarthikam kiitastham nityam is ultimate and not subject to modification. 
Like even space it is all-pervasive, even though space does not pervade atma. Kiitastham 
nityam is always present, not accomplished or gained, free from any parts, self-revealing, 
self-evident consciousness. The phrase parinama nityatvam translated into English 
indicates continuity, but this parinama nityatvam you have set up is purely your delusion, 
mithyà eva. Kütastha nityatvam is not subject to time or any other thing. You cannot 
destroy it because it has no visesanas. It does not undergo any kind of movement. It is not 
the product of anything, and it is not known by anything. It has nothing to do with either 


karma or karmaphala. 
[MEN has 


FA TATA Ge HAN Area p Aad | dédaaWhcd HISRSTH | STA 
Higa Fa aa | AGA Yo Head RRA: | 

Yatra dharmadharmau saha karyena kalatrayam ca nopavartete | tadetadasariratvari 
moksakhyam | 'anyatra dharmadanyatradharmadanyatrasmatkrtakrtat | anyatra bhütacca 
bhavyacca (ka) ityadisrutibhyah | 


Kiitastha nityatva moksa is that with which dharmadharma, karma, the two types of 
kriya which produce punya and papa, have no sambandha. Kala too is not connected to this 
moksa, and this appreciation is supported by the Kathopanisad quoted. Naciketas asked 
Lord Yama to teach him of that which is beyond dharmadharma, beyond karmaphala, 
beyond time. Naciketas had already given the answer. Lord Yama knew the boy knew, 
because he did not question the boy's question. 

We do have to change the verb in the bhasya to keep the meaning — change na 
upavartete to na upavartate. Therefore neither do the three periods of time nor 
dharmadharma have sambandha with that kütastha nityatva moksa. Kütastha nityatva moksa 
has nothing to do with dharmadharma. 

Right now we will take time to congratulate the staff of the Aim for Seva Hospital 
for one year of great work. Today is the one year anniversary of the opening of the 
operation. The end of the first year is important for a child. We celebrate at the end of the 
first year, and every child has the traditional ear-piercing, karnavedanam. The next 
celebration is on the sixty-first birthday, and then the eighty-first/eighty-second. The 
success of the Aim for Seva project here will help us accomplish similar projects 
elsewhere in the same manner or in bigger or smaller way. Out next step is to look for 
corporate help. There is a new awareness; all corporations must have social awareness 
and responsibility. This is happening all over the world, and the wind blows here in India. 
All the corporations feel this. They need to do something meaningful in the country 
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where they make their money. We hope to get our act together and get their help. We 
have achieved a great deal in this project thanks to our dcaryas and our staff. 

Sraedgat BEAT ferm ETAT 

Atastadbrahma yasyeyam jijnasa prastutà - 


Tika glosses Kaivalyam as moksa. He says it is moksasvarüpa non-separate from 
Brahman. It is the distinct phala that is brahmajfianam. Jñānam eva moksam. This is why 
brahmavit brahmaiva bhavati. There is no other way of knowing than 'I am Brahman'. The 
knower, the known, and the knowledge are all one and the same. There is karmaphala 
vilaksanatvam for Brahman. This is not possible if Brahman is not atmasvarüpa. Kaivalya is 
going on right now. 

There is kiitasthanityatvam for only that one thing. In fact, whatever you do or 
think, there is only one thing. Purusarthaniscaya is the one thing. Kütastha nityatvam is the 
svarüpa of atma. The svarüpa of Brahma is the svariipa of moksa. 
dharmadharma inquiry, to be accomplished in terms of knowledge, Brahma is free from 
any contact with karma. If Brahman had any kind of contact with any vidhi, there would be 
the whole krtsnaveda and no separate mimamsa would be necessary. Pürvamimariis would 
have a different name. As it is, there is kartrbheda and adhikaribheda, and jivesvara aikyam, 
brahmatmaikyam, is the subject matter of the Vedanta. You cannot get aikyam by 
vidhiparasesam, only by jfiánam. Where brahmatmaikyam is the subject matter, vidhi will 
not be there. Where brahmatmaikyam is not there, you cannot say vidhi is not there. Anvaya 
vyatireka. 

That is why dropa is vidhi, upasana. You put everything in one thing. On a tiny 
piece of cloth the entire will of millions of people is superimposed — a flag. On the 
Salagrama you superimpose Lord Visnu. But it is superimposition, it is not aikyam. It is not 
aikyam like brahmatmaikyam. The instruction for upasana is dhyayet, iti dhyayet. What 
cannot be that thing is taken to be that thing. We are talking about atma is Brahma; there is 
no iti. Brahmatmaikyam cannot have anything to do with vidhi, atma being Brahman. 

Being not accomplished by niyoga, by karma, being not karmaphala, that Brahman 
jrieyam moksaya samanvayat. Being the object of our desire to inquire, having svarthe 
phalavattvam, svatantra, being the object of Vedanta which is a pramana, brahmajnanam 
itself being moksa, Brahman is being revealed by the Vedanta vakyas which have their 
tatparya in that teaching that is Brahman. 


a MER NN SS S oN So ^ a Doe aA 
ddla RdA cdda ce FA dede UTeTqareHre [S08 ead Aid US. Ad dAd Ald 
EAR CV 


aanhin dqRananafesrdeaiercas Haast Ala sfa sensu i 
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tadyadi kartavyasesatvenopadisyeta, tena ca kartavyena 
sadhyascenmokso 'bhyupagamyeta, anitya eva syat | tatraivam sati yathoktakarmaphalesveva 
taratamyavasthitesvanityesu kascidatisayo moksa iti prasajyeta | 


Moksa cannot be temporary. It should be eternal. All who understand it say it is 
nitya. It has been said that brahmajfianam is given by vedantasastra as vidhisesa, as an 
object to be meditated on. If that were true, moksa would be sadhya and, therefore, anitya. 
If that were true, if Brahman were there among the various taratamya karmaphalas, it would 
be a special anubhava but just another brahmajfianam. 


a ` `x, an ` ` CONGOS NOA A 

MAA HA: AATA TEE Ad a RdA SART gh: | 

Nityasca moksah sarvairmoksavadibhirabhyupagamyate ato na kartavyasesatvena 
brahmopadeso yuktah | 


Moksa being not bound by time, none of the schools of thought accepts temporary 
moksa. Therefore it makes no sense to connect brahmopadesa to karmavidhi. 


afta qa da aaa wala aflaed area Halt aR wea | seed smi faa a fafa 
daa Ba À AAS MASA | aaea sme AEH ds i Ale: R: aen 
CHa aad: | ATTEN: SET aAA Ale Talaecal AeA Hale IRA | 

Apica’ Brahma Veda brahmaiva bhavati' (Munda. 3.2.19) 'ksiyante casya karmani 
tasmindrste paravare’ (Munda. 2.2.8) | ‘anandam brahmano vidvan | na bibheti kutascana’ (Tait. 
2.9) ‘abhayam vai janaka prapto'si' (Brhad. 4.2.4)| ‘tadatmanamevavedaham brahmasmiti 
tasmattatsarvamabhavat' (vajasaneyibrahmanop) ‘tatra ko mohah kah soka ekatvamanupasyatah 
(Isa. 7) | ityevamadyah srutayo brahmavidyanantaram moksari darsayantyo madhye 
karyantaram varayanti | 


You can see the advantage of studying the Upanisads before taking up 
Brahmasütras. Tika is always more difficult than bhasya. The smaller the print, the more 
trouble the text will cause you. Tīkā says that since moksa is not a sadhya, there is no 
niyoga enjoining one to do karma. There is no kartā, no niyojya, enjoined to do any karma 
for moksa. How could brahmopadesa possibly be kartavyasesatva? 

The knower of Brahman is Brahman — not 'becomes Brahman’. For that vakya: just 
as in the light of a lamp the darkness disappears, brahmajfianat ajfiana nivrtti. Nivrtti alone 
is moksa. Atma is Brahman. Ajfiana not being there as to atma being Brahman, you say 'I am 
Brahman'. Can you say 'I am Brahman samsart' after saying that? It is a silly 
samanadhikaranyam. You do need apiirva for moksa. To get a proper teacher, to keep one's 
mind in place, for preparedness I need apiirva. But not for moksa. Only brahmajfianam. 
Jfianena moksah. Ajfiana nivrtti moksah. Ajfiüna not being there, he is Brahman. It is jfieyam 
not dhyeyam. 

The srutis negate the need for anything to be done to complete the gain of jfianat 
moksa. There is nothing to be done with the Brahman you have come to know as ātmā in 
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order for there to be moksa. Brahmavidyaprapti and moksaprapti are identical. Brahma Veda 
brahmaiva bhavati. He is Brahman, he does not become Brahman. Knowledge of the 
limitless means you are limitless, for the limitless cannot be without you. The only moksa 
is from your avidya; there is no other moksa. You are Brahman, and there is no getting 
away from it. There is no action that needs to be done in addition to knowledge. The 
Mundaka also says that when the Brahman that is everything is known, all karakas standing 
in the jiva’s name disappear. There is no more birth and rebirth, which is called samsara, 
because there is no longer punyapapa for that jīva. Tika says that all anarabdhakarmani go 
away; only prarabdha continues. You will exahust those that remain. And there is no 
coming back. 

Brahmadarsanam is not a subject/object event. It is hrdayagranthi vedanam. Avidya 
going away is brahmadarsanam. That is the laksana of brahmadarsanam. Taittiriya says 
anandam brahmano vidvan | na bibheti kutascaneti. The brahmavit laksanam is anandam. For 
that brahmavit there is no hetu for fear. The fear of sarisara is gone; that is the phala. Tika 
says that fear is gone because no second thing is there. Brhadarnayaka says abhayam vai 
janaka prapto’si. Hey, Janaka, self-ignorance is gone, thereby you have gained freedom 
from fear. The first chapters of Brhadarnayaka are all Vedanta. 

This Brahman that never became jiva, because of the guru's teaching, is known to 
be pürnam, the whole. That piirnam is moksa. Becoming pirna is not a result; it is purely 
bhranti removal. The confusion - I am paricchinnah — is removed. Brahmanah ekatvam is 
due to the removal of all apparent differences. If they were real they could not be 
removed. If they were unreal they need not be removed. The truth is not known, and 
bhranti is there. The bhranti is dispelled in the wake of knowledge. Brahmatma was and is 
unchanged. Iszvasya asks what is moha? What is ignorance and confusion in Brahman? 
Where is this for the knower of Brahman? That anything is to be done after brahmajfianam 
and before gaining moksa is negated by the srutivakyas. Brahmavidyaprapti moksaprapti. If 
you had to meditate in between, how long would you have to meditate? If moksa is only 
after death, it becomes svargadivat. And any moksa that has a beginning will also have an 
end. If moksa is karmaphala, none of these srutis has any meaning. You cannot say they do 
not have meaning. 


ban C= ON HAN * iy a iN iN ON 
Ta dedd: Wicd Sey Hed Gaal sk sees rece marie 
PAAR eas | pen fasatadiia Astras qemqs sedi medie Sd | 
Tatha "taddhaitatpasyannrsiroamadevah pratipede'ham manurabhavam süryasca' 
(Brhad. 1.4.10) iti brahmadarsanasarvatmabhavayormadhye kartaoyantaravaranayodaharyam | 
yatha tisthangayatiti tisthatigayatyormadhye tatkartrkam karyantaram nastiti gamyate | 


This Brhadarnayaka vakya is cited to further the negation of there being any 
possibility of anything required between brahmavidyaprapti and moksaprapti. Rsi Vamadeva, 
seeing the mahavakya’s fact about oneself, seeing atma is Brahman, staying within that 
jfianam, gained at the same time the knowledege of the mantra 'I was Manu and I was the 
sun.' He gained sarvatmabhava, the knowledge that not only am I all now, anything that 
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existed before, I was. Anything that will come to exist, I am. Vamadeva, seeing the 
atmatattvam, saw everything and saw himself to be everything. Between brahmadarsanam 
and sarvatmabhava there is no kartavya. This sruti negates any thing or action being in 
between. 

Pasyan pratipede — the present continuous form can point out either hetu or laksana. 
Here it is Jaksana. You could also take it as hetu — 'seeing this achieved...'. Pasyan 
pratipede is laksana, as is the vakya 'tisthan gayati', 'standing he sings’. Standing is not the 
cause for singing. The kartr is the same for the two actions. Samanakartrkayoh pūrvakāle 
(P.S. 3.4.21) The laksana characterize the karta. ‘Studying regularly, he came out well in 
his exams.' There, 'studying' is an example of use as hetu. 

Brahmadarsanam and brahmapratipatti kriyas are also here, in the present tense, 
samünakartrkam. They can also indicate either laksana or hetu. Brahmadarsanam is 
‘brahmaiva bhavati'. That 'brahmaiva bhavati' is sarvatma. Pasyan the whole of the 'I am 
Manu, I am the sun' mantra, he gained sarvatmabhava. As laksana, there can be no 
karyantaram, no time between the pasyan and the pratipede. Were brahmajfianam meant for 
meditation there would be no resulting ajnananivrttih. Meditation is a karma and cannot 
destroy ajfianam. If Brahman is an object of meditation it is a kriyà, a vidheya, this indicates 
T am not Brahman '. If you meditate on that, ajnananivrtti will not take place. 


cd R a: fer Asena: R WW dm ad Smp VRTHERPUe Rr ARA 
isd Wa: AT d mr WTIeSkRC IN qR TH Beans dH: OR mad Wa aACHAR: 
gf Wane: sperat ARa Ra Raa BS quidfed | 

‘Tvam hi nah pita yo'’smakamavidyayah param param tarayasi’ (Pras. 6.8) 'śrutam 
Brahma me bhagavaddrsebhyastarati sokamatmaviditi so'ham bhagavah socami tari ma 
bhagavüfichokasya param tarayatu’ (Chand. 7.1.3) 'tasmai mrditakasayaya tamasah param 


darsayati bhagavansanatkumarah’ (Chand. 7.24 2) iti caivamadyah srutayo 
moksapratibandhaniorttimatramevatmajfianasya phalam darsayanti | 


A parent is the one who delivers his or her child into sarisara. Prasnopanisad says 
that six students, including Bharadvaja, all of whom became rsis, said to their guru 
Pippalada, "You indeed are our father who gives rebirth to us outside sarisara. You take us 
to the entirely other side, to the far shore. You are as püjya as our birth mothers and 
fathers." Brahman is the other side. The ocean is moha, which can only be crossed by the 
boat of knowledge. Avidyanivartakam idam jfianam. It is not meant for manasam karma, 
which cannot remove avid yi. 

Chandogya’s seventh chapter says that Narada, being one whose kasayas were 
effectivly dealt with, went to Sanatkumara and said, "People like you say that the knower 
of the atma crosses sorrow. I have heard this said, but I have not really come to know 
what is that atma, and I experience sorrow. Therefore I have come to you. Please, 
bhagavan, take me across this ocean of sorrow." Sanatkumara taught the 
sadvastubrahmajfianam which is the other side of darkness, of moha. Clearly that 
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svarüpajfianam is not meant for dhyanam. Moksa is pratibandhanivrtti alone; it is not the 
product of any activity. The pratibandha is purely ajfiana, the mistake. Dhyanam will not 
correct that. Bralhmajfianam is not vidhisesam, it is avidyanivartakam. See the difference. 
Atma being Brahman is shown by the sastrapramana. Tena jfianena moksah. Avidyanivrtti is 
moksa. This is the resolution of sarisara. 

Bhasyakara puts two Chandogya sentences into one. Traditionally you never see the 
chapter and verse citations in the original bhasya. When this bhasya was written you were 
supposed to know the Upanisads thoroughly. It was assumed one knew where the quote 
was to be found. They had a different mindset. One knew the mantra by heart before 
reading the bhasya. We struggle with one Rudram. 


qe c ql i= AN. eC se -g = C. AIJEE] iT 
agaaa: efi | 

Tatha cacaryapranitam nyayopabrmhitam sutram - 
'dulikhajanmapravrttidosamithyajfiananamuttarottarapaye tadanantarapayadapavargah’ (Nya. S. 
1.1.2) iti | 


Gautamamuni, nyayasütrakara, author of the Vaisesika Sütras, says in his first sūtra 
that by the tattvajfia of atma there is the nilisreyas prapti. According to Gautama, ātmā is all 
mixed up with other things, and you have to know what is atma deha vyatiriktah. 
Atmajfianat moksah. The Sarkhya too has some kind of atmajfianat moksah. The question is, 
atma is what? The second nyayasütra says apavarga, moksa, is possible because the early 
causes — duhkha and janma and dharmadharmapraortti and ragadvesamohadosa and 
mithyajfianam - are destroyed. They go away in the reverse order. Dehatmajfianam, 
atmanatma avivekajfianam, is mithyajfianam and has to go. That gone, dosas are gone. That 
gone, karmapravrtti goes. There is, then, no deha prapti, no janmantara. With no body there 
is no duhkha. This is moksa for the jiva. Duhkhatmakasamsarah mithyajnananimittah. 

This being said, tikakara asks: if Gautama says in the first sūtra that atmatattvajfana 
is nilisreyalabhah, why then does his school of thought propose paramanu and dravya and 
guna and samavaya as real categories. How do you get moksa if these things are real? Why 
don't these things disappear in the order given? How can moksa be a sadhya? The 
nyayavakya says that ātmā is other than everything else, and this is what you have come to 
know. The result is not exactly atma confusion, yet atmd is other than everything else. 
How can you get moksa from this doaitajfianam? 

LSGi Li E TAMARA | 


Bhasyakara stands up to Gautama: I said mithyajfiana is nimitta, and that is all. If 
you say ātmā is different than everything else, mithyajfiana is still there. Up to this point, 
what the ācārya says is okay. 

Swamiji: This is Bhasyakara doing ju-jitsu. Gautama's problem is "What is 


mithyajfiana?' The removal of erroneous knowledge is brahmatma ekatva vijfiana, jroah 
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Isvarah, so'ham iti. The knowledge of the oneness between the jagatkaranam and the jiva is 
the only way to remove erroneous knowledge. Bhasyakara has kept this trump card up his 
sleeve until now. He makes clear this tattvajfiana must be brahmatmaikatvavijfianam to be 
moksa. 


€ s he a CENTS PEN kay CNN hat N ko MET a 

qaa TaAMCHAcA ART HITA | IT Aded d AeiSdedl Id*dedT AdedHa H da Sh Talc 
fa a ATR | UBI Heb salad RA AA: zd p Hep A AETAT: | 
«mf fared agate dart: sot aa Gert: efe, | 

Na cedam brahmatmaikatoavijfianam sampadrüpam | yatha ‘anantam vai mano'nantà 
visvedeva anantameva sa tena lokam jayati’ (Brhad. 3.1.9) iti | na cadhyasarüpam | yatha ‘mano 
brahmetyupasita’ (Chand. 3.18.1) 'adityo brahmetyadesah’ (Chand. 3.19.1) iti ca mana 
adityadisu brahmadrstyadhyasah | napi visistakriyayoganimittam "vayuroava samvargah’ 
‘prano vava sarvoargah' (Chand. 4.3.1-4 ) itivat | 


Parvapaksa: Why don’t you take this vakya as some kind of meditation? Your 
brahmatmaikatvavijnanam is not prama, it is meant only for meditation. Both you and I 
know jiva is not Brahman. Jiva is not jagatkaranam, not karanam of anything. Jiva Brahma 
ekatvam does not exist, it is bhranti, it is merely an object for meditation, adhyāsa, atasmin 
tad buddhi. Apavargalabhah is dhyeyaprapta. Do not follow this dangerous nyaya fellow. 
Being a mimamsaka you should go by the sastra which gives you varieties of upasana. 

Bhasyakara: The brahmatmaikatvavijfianam is not sampad rüpam. It is not an upasana. 
In sampat updsana you have a superimposition — nikrstavastuni utkrstavastu aropya dhyanam. 
This is meditation of something on something else as advised by the sastra. In one sampat 
upasana, the alambana, the adhisthana, is manah. The mind and its thoughts are the alpah. 
The mind's vrttis are countless, one every ksana. Devas too are countless. The meditation 
looks upon mind as visvedevas, a certain kind of devas. The upasana is 'every vrtti is a 
devata'. Sampat upasana is visualization. Aropapradhana sampat upasana. 

Another form of updsana is called adhyasikopasana. There is adhyasa in sampat 
upasana as well. Adhyasopasana is adhisthanapradhana. The aropa is less important. All 
upasanas imply one thing: one object is looked upon as something else. If an object is 
looked upon as it is, or oneself is seen objectively, it is jfianam, not upasana. If an object is 
deliberately taken as other than what it is, it becomes upasana. 

The sampat upasana here would be jivatmabrahmeti upasita. According to the 
upasana, with reference to karyakaranasanghata, the jtva grows - vrddhi is there in the jiva, 
in the buddhi vrddhi. Karyavrddhi is also there — brahmana Brahma — Brahman has 
undergone change and become the jagat. Then the upasana: jivatma is Brahman. You get 
brahmatvam. There is some drstaphalam, and there is adrstaphala as told by sastra. The 
meditator gains anantam loka. Anantam can be taken as anantavisayanubhava or anantakala, 
a long period of time. 

But what I say is cetanabrahma being cetanajiva is a statement of fact and not a 
matter of sampat upasana. This brahmatmaikatoavijfianam is tatparyaniscita by the sadlingas 
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of the sastra and therefore cannot be converted into meditation. A statement of fact should 
not be converted into vidhi. You cannot just imagine sastra saying whatever you want. 

Where omkara is alambanapradhana you have upasana. There, omkarapratika is the 
upasana, and this is seen as Brahman. That is adhyasikopasana. If you meditate on 'Mind is 
Brahman', there will be no discovery of vijfianam Brahma, anandam Brahma. You have to 
continue both your knowledge and your meditations to those meanings, all the way to 
anandam Brahma, to make it complete. Meditating on 'I am Brahma’ is just saying 'I am' is 
what is important. You are not looking at Brahman, you are looking at 'I am.' It is a 
difficult wpasana. 

Chandogya's third chapter instructs you to do 'mano brahmeti upasita'. Whenever 
upasana is enjoined, ‘iti’ will be there. The mind is looked upon as Brahman. Some of the 
qualities of Brahma are attributed to manah. Chandogya also gives 'aditya is Brahman’. The 
sun sustains everything, therefore the sun is Brahman iti updsita. Both these upasanas say 
brahmadrstim kuryat. This is adhydsa. But the brahmatmaikatvajfianam is not any kind of 
meditation. As we saw, it is not sampad. It is not adhyasa, where the idea of Brahman is 
superimposed on a@tma or on anything else. Neither is brahmatmaikatvajfiinam a meditation 
with reference to some special kriyā such as 'everything goes into Vayu'. 

At the time of destruction, all the elementals retreat into Vayu, and he is the 
survivor. Then he becomes unmanifest. This is why Vayu is called sarivargah, a name for 
agni. Vayu takes agni to itself. This withdrawal at pralaya kala is the special kriya here. 
Everything goes into the cause. If kriya were the nimitta for jñānam, why, when you go to 
sleep, when all the externals withdraw, when only breathing continues, when all have 
become one with Vayu, with prana, when prana alone survives and is mukhya, do you not 
know jiva is Brahman as a result? It is because this jfianam is not a product of this or any 
other dhyanam. 

TASMAN pH CERES | 

Napyajyaveksanadikarmavatkarmangasamskararipam | 


The patni has to look at the ghee used in the Yajurveda yaga. By that it undergoes 
change and is yogya for oblation. Similarly, before doing karma, the kartr is anga for the 
kriya. Karta becomes eligible for oblation. There the karta is enjoined to think of himself 
as 'ahari Brahma’. It is by sruti alone that you know to do this sariiskararüpa before you do 
karma. But brahmatmaikatvajfianam is not an anga to any karta, not a dhyanam that one does 
to make himself eligible for doing karma. Sampadadhyasa visistakriya karmangatva are all 
negated by one of Bhasyakara’s hetus. 


«ida fe seach sega AÀ ae Semen STIHICHD Fal AA 
TAA ANARA RATAR: TEA: ded | 
Sampadadiripe hi brahmatmaikatoavijfiane bhyupagamyamane 'tattvamasī’ (Chand. 


6.8.7) ‘aham brahmasmt’ (Brhad. 1.4.10) ‘ayamatma Brahma’ (Brhad. 2.5. 19) ityevamadinam 
vakyanam brahmatmaikatvavastupratipadanaparah padasamanvayah pidyeta | 
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All these vedantavakyas have samanvayah in ekatvavijfiana. All the words resolve in 
this; therefore ekatvapratipadanaparah. When you say 'ayam atma Brahma’ there is no 
contradiction, external or internal. A salagrama cannot be all-pervasive Visnu - there is a 
contradiction and aropa. But here in this vastu which is one as sarvakaranam Brahma and 
the prthagatma, there is no contradiction because vedantasastra is the pramana for it. If 
ekatvajfianam were accepted as sampad upasana it would afflict the sastratatparya. 

Tika says the sadlifigas are there, and there is tatparyaniscaya in that ekavastu. 
Therefore the vakyas have samanadhikarana and only one adhikarana is there and that is 
ayam aparoksa satyam jfiánamanantam atma. Why would you give up the proven meaning 
that self-evident atma is Brahman and go for something else? Why would you strangle the 
niscitatatparya? 


fad eased adda: sla sauréteafqegfeamosmumeqmesd | 
Bhidyate hrdayagranthischidyante sarvasamsayah’ (Munda. 2.2.8) iti 
caivamadinyavidyanivrttiphalasravananyuparudhyeran | 


The vakyas which talk about the result of brahmajfianam being avidyaniorttih 
become meaningless, they are negated completely, if they are taken as meditation. The 
heart of an ajfiani is the hrdayagranthi. The hrdayagranthi is cidatma manah tadatmyaripa 
ahankara — thinking 'I am my mind; I am this much alone’. The ahankara is born of avidya 
alone. It gets further knotted in a life of karma. If you do not resolve that knot, other knots 
come. Only if knowledge is there will the basic knot loosen, and not if you say the jfianam 
is meant for dhyanam. No kind of vidhisesa will remove doubt, only prama will remove 
doubts. 

Wal dq Hala Hale Sa AIA ARAMA AISI A ATTAIN | 

‘Brahma Veda brahmaiva bhavati' (Mund. 3.2.9) iti caivamadini tadbhavapattivacanani 
sampadadipakse na samafijasyenopapadyeran | 

There is no tenability for taking any of the four opposed paksas as the vivaksa of 
the vedantavakyas. The one who knows Brahman is Brahman. If you are meditating on 
Brahman to be atma which it is not, you will never become Brahman. Abrahman is thinking 
he is Brahman. It is crazy. It would be better to think that you were a king. If aham and 
Brahman are different, the vakyas cannot give you meaning. By sampat meditation how 
could there be that bhavah, brahmabhava? You can get some punya, but you could never 
say 'I am Brahman as the result of upasana. If the jiva gives up jivatvam, what assurance 
does he have that he will become Brahman? He just lost his jīvatvam, that's all. After a 
hundred years of dhyanam, jiva is jrva and Brahman remains Brahman. For some minutes a 
day he is in his meditative fantasy, but then he has to get up. Jiva did not become Brahman. 


qr rR EI THAT i 


Tasmanna sampadadiriipam brahmatmaikatvavijfianam | 
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Ekatvavijfiana is not sampadadiriipam, it is not upasanavisaya. It is not just a matter 
of thinking 'I am this.’ Updsana is always superimposition, but this is not really 
abhedajfianam. If it were, all these vakyas would become meaningless. 

Ad a FeV Tala | 

Ato na purusaviyaparatantra brahmavidya | 


Your will has no role with regard to jfianam. I tell you all the acaryas in the Sabha 
will say that Brahman is meant for meditation. Only this bhasya says what the reality is. 
Brahmavidyà is not purusatantra — not stritantra either. It is not centered on will. If it is 
karya, it is will-based. If it is jñāna it is vastu-based, pramana-based. The jfianam is as true 
as the vastu. Keep in mind always that a pramana may be defective. You are always safe 
with 'vastutantram'. Your eyes may tell you that it is a snake; then you have to prove the 
pramüna is pramana. Knowledge is as true as the vastu. Abhaditajfianajanakam pramanam. 
The jfianam should not be subject to negation. 

Knowledge of Brahman is not connected to any kriya, not karmasesam. 
Brahmajfianam is not kriyasadhanam. Moksa is not kriyasadhya. All the arguments given by 
all the pürvapaksis are negated. 

FH afe TCR Seu demde | 

Kim tarhi pratyaksadipramanavisayavastujnanavadvastutantra | 


There are pratyaksadi pramanavisayani, and anumana and arthapatti are based on 
proper sensory data. If the steps are followed and the means are in order, the conclusion 
will be always the same. Pramanaprapta is vastutantram. Everyone will see the same 
flower. The visayas of the senses are the vastus. The vastujfianam is as true as the vastu. 
Similarly, brahmavidyà is vastuvisaya, as true as the vastu. It is not a matter of whether or 
not you want to have anything to do with Brahman. Brahman is what is, is. Every time you 
enjoy, it is Brahman. You become that brahmalesa. The enjoyed and the enjoyed become 
one and the same. In that there is ananda. Anandasvariipam Brahma. 


PTET FATAL T a PAEA SIE: HAGA: FAGA 

Evambhütasya brahmanastajjfianasya ca na kayacidyuktya sakyah karyanupravesah 
kalpayitum | 

It is not possible for you to imagine a way to put karma in touch with Brahman, not 
with any kind of karma or by any type of yukti. This means Brahman cannot be an object 
of your karma. Brahman is not connected in any way to karma. 

a a ARR sigues sr: eras afelecieat afafearaty zfd 
Afasia ded ae aaa d set faeneam sta T | 

Na ca vidikriyakarmatoena karyanupraveso brahmanah 'anyadeva tadviditadatho 


vijaniyat’ (Brhad. 2.4.14) iti ca | 
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Question: If I am nityam Brahman, why do I need some means through which it is 
known? 

Bhasyakara: Brahman is pramanasadhya, vastutantra. From all the arguments 
advanced so far, siddhabrahmarüpamoksasya. Knowing ayam atma brahmeti is moksa. And 
siddhasya sadhya nasti. Even Bhagavan cannot give you the head that is already on your 
is why there is sastra. 

Brahman is not the anga of any karya. It is not any karaka. If you want to know 
Brahman, it becomes an object of this desire and this knowledge. But it is not an object 
you do anything with. Though an object, it is not an object of vidhikriya. It is not this kind 
of object. It is other than karya and karana; it is both known and unknown. It is neither 
known nor unknown. Brahman is an object of knowledge that is not an object. Even if you 
know Brahman as an object of knowedge, there is nothing you can add to it or connect to 
it. It is yourself, the very nature of atma, not available for objectification. Even if it is that 
by which everything is objectifed it is not beyond. Being self-evident it need not be 
objectified. It is this one without a second. Know it as yourself. 


qaaa RASA vata - qgraregfad aa quregud AAA se Sue 
dés sr cd fafa ad aRar afa i 

Yathopastikriyakarmatvapratisedho ‘pi bhavati — ‘yadvacanabhyuditam yena 
vügabhyudyate' ityavisayatvam brahmana upanyasya ‘tadeva Brahma tvam viddhi nedam 
yadidamupasate’ (Kena. 1.5) iti | 


Brahman is that which cannot be objectified by words or mind. It is that by which 
a word and its meaning are known to you. Kenopanisad says it is that by which everything 
is known and is not an object of meditation. Updsana is fine, but it is not the 
brahmasvarüpam we are talking about. Even though it is known through words of the 
Sastra, Brahman is not the object of any word. 


AC NAAN C 


aaa Ta: americane, | a erfaemefeqauaf caen i 
Avisayatve brahmanah sastrayonitvanupapattiriticet | na | 
avidyakalpitabhedaniorttiparatvacchastrasya | 


Sastra is not pointing out this or that to be Brahman. Because Brahman is self- 
evident atma, the sastra only negates all your notions. Avidyanivrttiparatoari sastrasya. 
There is no visayaparatvam to point out this is Brahman. Idantaya na nirdisyate. Only 
atmatvena nirdisyate. We will see that difference. 

Objection: You cited a vakya that says Brahman is not available as on object. The 
original pratijfia of the sūtra — sastrayonitvat - indicates Brahman is known through the 
vedasastram. The mimamsa of the sastra is, then, undertaken to know Brahman, and the 
knowledge of Brahman is said to be moksa. What connection can there be between sastra 
and this unknowable moksa? Why do you study words? If Brahman is not sabdam then 
Sastrayonitvam is not acceptable. 
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Bhasyakara: Sastra has its commitment, or you can take it as its phala, in 
bhedanivrtti. The notion that everything is different than me, the separation of 
jnatrjnanajneya, drgdrsya, is negated here. Brahman is not an object for words here; sabda 
removes the bheda. Sastra does not have to identify Brahman as the object of any word, it 
need only remove the ignorance that sets up dvaitabheda. The phala is avidyaniorttih 
because bheda is avidyakalpita. All division is mithyabhütavikalpita. If Brahman is self- 
evident, the avidya goes by removing the avidya. That's all. Avidyanivrtti is possible 
without Brahman being vrttivisaya. 

Generally, for avidya to go, a vrttivisaya is objectified by you and you have 
orttivyapti of the object, such as a clay pot. Brahman does not lend itself to be objectified, 
but sastra gives you orttivyapti. This does not mean Brahma is available for knowledge as 
a sense object. Brahman is not an object, but it is to be recognized. We will see the many 
vükyas — 'For whom Brahman is known, he does not know at all' et cetera — which hold the 
intriguing meaning. Sastra has a definite style of saying this atmd is self-evident, not 
available for objectification. There is vrttioyapti but there is no phalavyapti. The 
orttioyaptyapeksa being there, sastrayonitvam is there. This is called avidyaniorttih. 

Atmanah brahmatvam is the visaya. Avidya with reference to this means vrtti is 
necessary. The avidya has to go. The only pramana for that is sastra. Mahavakyajanyavrtti is 
born of the vedantavakya. This is the akhandakaravrttih. Ayam atma Brahma understood, this 
ortti makes avidya go away. Avidyanivrttih is the phalam. Sastrasya 
avidyakalpitabhedaniorttiparatvam. The vedantajanyavrtti is capable of this phala — 
bhedanivrtti avidyaniortti. Sastrasya pramanakatvam. Sastra yonitoam. Without sastra there is 
no avidyanivrttih. 

Knowledge takes place in two different ways. In ghata ajfianam the ghatakara ortti 
is necessary. What was avisaya before has become the vrttivisaya. The remoteness of the 
ghata is gone once it is objectifed. It is inside the mind in the form of the ortti. The sight 
pramana gives you the pot ortti. Then, the pramata looking at the vrtti with its visaya 
recognizes 'this is ghata'. That pramatuh recognition is called the pramanaphalam. This 
does not take any time; there are two operations at the same time. The first step is in the 
ortti the ghata is abhivyakta - it is revealed. The second step is the ghata sphuranam takes 
place for the seer of the pot. The second operation is a must for anything that can be 
objectified. In fact every thing, including avidya, has to be objectified. But not atma; atma 
is self-evident. What is not objectified and still recognized because of the 
vedantavakyajanyavrtti is atma being Brahman. 

Brahmaorttivisayatve pi soaprakasabrahman is self-evident as atma. There is no 
Brahman other than prthagatma. There is only one. Therefore there is no sphuranavisayatva 
brahmanah. It is your self, that which is shining right now. There is no experience of a 
separate Brahman. There is no experience that is not Brahman. Atma being Brahman, only 
all the notions have to go. The problem is only because of the mistake, not because it is 
difficult to get hold of Brahman. Aham samsaritvam is the mistake. For that to go, the vastu 
has to be understood. The brahmavastu being understood, that is gone. All these vakyas are 
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pointing out saritsaritvabhrantiniortti by the knowledge of this Brahman unavailable for 
objectification. 

The commitment of the sastravakyas is to unfold this Brahman by removing the 
difference between jfiatr jfiana jneya. How does it go? Jfiatr is Brahman, jñāna is Brahman, 
jneya is Brahman — the bhedanivrtti takes place by knowledge and not by any special 
experience. 

«fà aeaa frayed wel atresia | ate Tecra 

Nahi sastramidantaya visayabhütari Brahma pratipipadayisati | kim tarhi 
pratyagatmatvenavisayataya pratpadayadavidyakalpitam vedyaveditrvedanadibhedamapanayati | 


The sastra has no intention to reveal Brahman as this or that object called Brahman. 
To see it any other way is confusion or deception. Sastra reveals Brahman as having the 
status of being prthagatma. Brahman is not not-separate from prthagatma, it is only 
prthagatma. There is no outer self and inner self. Prthagatma is not a pearl deep in the 
heart of Brahman's oyster. Where would you need look to find the source of I that is self- 
revealing? The new-wave words all sound good, and you can put people on a spin for 
years, and it is very inviting. You can tell them that you have dived deep and seen the 
sights along the way. You can quote your sources and go on about the things to pursue 
and the things to avoid as you search. There is a lot of masala. It is all nonsense, atma 
with costume, upadhi. Brahman is not an object of consciousness because it is 
consciousness. 

The division of jfiatrjfianajneya is avidyaya kalpitam, mithyabhütam. Knower, 
known and knowledge; doer, done and doing; bhoktr bhogya bhoga — sastra negates all 
avidyakalpitam bheda prthagatmatvena brahmanah. 


dard MER- Feared qeu Hd Wd weg a ds ua Olden fasted fasmauíqsman 4 
aR Ta: a fagmdfdgmam rotten: zfe Aare | 
Tathaca sastram — ‘yasyamatam tasya matar matam yasya na Veda sah | avijfiatam 


vijaniyah' (Brhad. 3.4.2) iti caivamadi | 


Bhasyakara quotes sastra to point out that brahmatma is not the object of cit. The 
object of consciousness is 'idam'. Anidantaya means avisayataya. Matih is ortti. Amatam 
means Brahman is not a vrttivisayam. The one who said he saw Brahman does not know 
anything. There is a kind of a punning in this Kenopanisad vakya. Generally, those who 
know something know. Here there is a twist of words to give you a shock. 'For whom it is 
known it is not known, for whom it is not known it is known.' Zing! The mystics all love 
this zany statement. Brahman is never an object of consciousness; you have to know how 
it is known. For those who know Brahman, it is not an object. For whom Brahma is adrsya 
it is known; for whom it is drs$ya it is not known. 
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‘Na pasye' is a vidhi lin madhyamapurusa expression. With reference to visual 
perception there is mental vrtti. You will never see the witness, saksi, of the manovrtti 
which itself is seen. Neither will you ever be able to know by buddhivrtti the one who is 
the saksi of the buddhivrtti. Tamil is very good for these tongue-and-mind twisting 
statements. All of them are nothing but avidyanivrtti. 

adsa ficus queque AAA: | 

Ato 'vidyakalpitasamsaritvanivartanena nityamuktatmasvarüpasamarpananna 
moksasyanityatvadosah | 


Avidyanivrttiyà sastrayonitvam. Sastrapramanakam Brahma. 

Question: Does this nivrtti take place at a given time or not? The departure of 
avidyà must be an event in time. What is born is born in time. If moksa is born, how can it 
be nitya? Light came and darkness went; avidya went and moksa came. 

Bhasyakara: Avidyanivrtti is not agantuka, not an event, not an advent of moksa. The 
negation of the sarisaritvam superimposed on the atma reveals muktatmasvarüpa. You 
discover atma already is mukta. Nothing was released; ātmā is eternally released, never 
bound, never sarisaritva. You thought you were a sariisári and therefore the word 'moksa' 
became viable to you. What has happened is your kalpitasamsaritvam is gone. That's all. 
Moksa is already there, unborn, nityamuktasvariipasamarpanat. The problem of anityah for 
moksa does not exist. If you say moksa is born, is apiiroa, it is your problem. 

For you, sir, your moksa is anitya, it is to be created. For you it is karmaphalam. 
Utpadyam vikaryam apyam samskaryam — these are the four types of results, karmaphala. 
But moksa is svariipa, non-separate from Brahman. Brahmasvariipa is moksasvarüpa. 
Therefore moksa is not any of the products of karma, not utpadya. Creation, modification, 
gain, and purification are there for the Vedic rituals and for the karma of laukika life. But 
moksa is not the product of karma, not the product of updsana, and not any of these four 
possible results. 

"RJ FT HIRRGU WIR aire IER aT aera sfa Gea! Wem feared rdi: 


~_>¢ a 


JATARI YAAANI 
Yasya tütpadyo moksastasya manasam, vacikam, kayikam và karyamapeksata iti yuktam 
| tatha vikaryatve ca tayoh paksayormoksasya dhruvamanityatvam | 


For one for whom moksa is to be created in time there are three types of karma. 
Kayikarn manasam vacikam — at least one of them must be employed to create a result. For 
one for whom àtmüà is to be modified into Brahman, the same three types of karma apply. 
Being the result of any karma, being sadhya, that result will be anitya. There is no doing 
eternal karma. For both utpadya and vikaryapaksa definitely there is anityatvam. Apyatvam 
brahmanah is not possible because you are not away from Brahman. What is already there 
cannot be gained or reached. 


aR afa fan scared at uere facd eg as i 
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Nahi dadhyadi vikaryam, utpadyam va ghatadi, nityari drstam loke | 


A pot is created by an action, and there is no eternal pot. By adding buttermilk, 
milk changes to curds. By the kriya you modify. Then you churn the curds. These are all 
vikāra. But there is no eternal product of modification. Sastra does not go against your 
own pramana and say that a created effect is eternal. Moksa is not created. 


a ATCA BANAT TACHA ACTA | 


Na capyatvenapi karyapeksa, svatmaripatve satyanapyatvat | 


Moksa is not born of an action that is said to have as its purpose gaining or 
reaching moksa. Moksa being Brahma, Brahma being one's own atmasvarüpa, na apyatvam. 
You cannot reach yourself. Atmalabha moksalabha is only because you thought you had 
lost it. Any such gain is upacara — from a given standpoint. 

seais fa HAUT AAC TATA CATA ASTCATCTATT SRIUD: EAA | 

Svarüpaoyatiriktatve'pi brahmano napyatvam, sarvagatatoena 
nityaptasvarüpatvatsarvena brahmanah, akasasyeva | 


Here Bhasyakara does the vikalpa. If Brahman is apya, is Brahman other than the jiva 
or is Brahman jtva? If Brahman is the jroasvarüpa, it is myself and there is no apyatvam. If 
Brahman is other than me, if Brahman is sarvagatam as revealed by the sastra, there is no 
way you can go and reach that all-pervasive Brahman. And you cannot produce nityam 
Brahma. Either way apyam is useless. Either way Brahman is not to be reached, na 
kriyapeksa. 

I used to use this argument from the standpoint of piirnari Brahma when there was 
little time. Brahman is all-pervasive. All-pervasive Brahman should include me. If it does 
not include me it is not all-pervasive. If I am out, it is not all-pervasive. All-pervasive 
wholeness should include me - but not as a part. If everyone is a part, what is left out for 
all-pervasive Brahman? If the partless whole includes me then I am the whole. I am the 
whole, pürno'ham. I would argue this and then go away. Nobody would understand what I 
have said, but at least I said what I had to say. 

Like space, you cannot visit Brahman. Even if it were other than atmasvarüpa, 
Brahma would not be apya because, like space, it is sarvagata. This is an argument based 
on sruti, because sarvagatatvam is Srutiprapta. 


CS Ln M ON ` SOM . NC . [S ` MN ` 
TH GEDA HIA: AA ATARI | HERNI Te ATA HERAA TAA ST CTT At TT | 
a angaa aÀ AANRAAI | 
Napi samskaryo moksah, yena vyaparamapekseta | sarīskāro hi nama samskaryasya 
gunadhanena và syaddosapanayanena và | na tavahunadhanena sambhavati, 


anüdheyatisayabrahmasvarüpatoanmoksasya | 


The ghee is made sariskrtam, eligible for use as oblation, by being seen by patni. 
Proksanam, consecration by sprinkling water, too is sariiskara. Acyutaya acyutanamah is 
samskara. With nadisuddhi pranayama and mantra you make yourself ready to do karma. 
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They do kartrkarakasamskarah, karmakarakasamskara and karanakarakasankara. Even the 
ladle by which you offer is sariskrta. Adhikaranasamskara also. All are made eligible for 
the karma. 

Question: If already I am nityasuddha, I may have to bring that out, help it emerge 
- like wiping clean brings out clearly the reflection in a mirror. Sariskaryah moksah. Moksa 
is sariiskarakriyaphalam. Like an old pot that requires a lot of scrubbing and polishing, I 
need to act in order to clean off moksah. 

Bhasyakara: No, there is no kriyapeksa moksasya. Moksa is not an object which has 
to undergo samiskara. When you do sarskara you either add a guna or remove a dosa. 
When you launder clothes you remove the dirt and grime — dosa apanayanam. After you 
clean the room, you spray — guna adhanam. Then you sneeze. Can you add anything to 
moksa? Moksa is the very svarüpa of Brahman, and Brahman cannot take any guna 
nirgunatvat. All the gunas that you can add are already Brahma's gunas, gunas Brahman is 
free of. 

«fa Sea PARTIES | ToT us aaa Alar: | nsu 
akra siea emat fraser dena area TH Ste ea NAITA: | 

Napi dosapanayanena, nityasuddhabrahmasvarüpatvanmoksasya | svatmadharma eva 
samstirobhito moksah | kriyayatmani samskriyamane ‘bhivyajyate yathadarse nidharsanakriyaya 
samskriyamane bhasvaratvam dharma iti cenna, kriyasrayatvanupapatteratmanah | 


What mala can you take from moksa? Nityasuddham Brahma never was sullied, 
never was sarisari. There is nothing to take from Brahman to make it suddha. 

Question: What if we say that moksa is atmadharma, and by doing dhyanakriya atma 
becomes samskrtah and moksa becomes manifest like the reflection in a cleaned mirror. 

Bhasyakara: Kriyasrayatvam is not there for the atma. It is not an object available 
for cleaning or any other action. Atma is not at the other end of any kriya. 

Question: Moksa, the svatmadharma, is covered by avidya. By upasana it can be 
made manifest and cleared of impurities. 

Bhasyakara: Is the mala in the moksa satyam or mithya? If it is satyamala how are 
you going to remove it? If it is kalpitamala how are you going to remove it? Kalpitamala 
goes away by knowledge, not by kriya. Kalpitamala means there is no mala there anyway. 
Even if we accept it is satyamala, as the Jains say, it is kalpita and no connection to atma is 
possible. Neither is atma an object which is available for connection. Neither is atma 
available for connection to a change brought about by kriya. 


qq feat Aflac arc SH | Fea fana fafipirarfercaequmeqe: Sessa | 
aaraa gf Searcy ame ATE | ATTA i 

Yadasraya kriya tamavikurvati naivatmanam labhate | yadyatma kriyaya 
vikriyetanityatvamatmanah prasajyeta | 'avikaryo yamucyate' iti caivamadini vakyani 
badhyeran | taccanistam | 
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Atma never comes into being, and it is not the locus for any kind of action. Kriya 
never acts on an object without that object undergoing change, and no connection allows 
such a change to take place in atma. Atma is without change, therefore there is no kriya. If 
atma were subject to change you could remove the mala and the mala could come again. 
There can be no absolute cleaning. This is not moksa. If atma undergoes a change by kriya 
it becomes anitya. Atma being subject to change would negate vakyas such as the gitavakya 
that says 'atmà is avikaryah'. That would be unacceptable for both of us as mimamsakas. 


Ta Cas furens: def | sea” earn afssacara qumcur dita i 
Tasmanna svasraya kriyatmanah sambhavati | anyasrayayastu kriyaya avisayatoanna 
tayatma samskriyate | 


Vikalpa: Is atma svasraya or anyasraya? 

Atma is not an asraya for kriya. And kriya on any object, on what is other than atma, 
will not purify atma, which is not an object and not connected to any object which 
purifies. If you clean your floor, it will not clean your clothes. You can use brick powder 
and put it with water and clean bricks. One thing cleaning another depends on the 
connections involved. 


«td CET rers AHA Poser Set ARATĂ E: | 
aerae eder an aeree: STATA | sce ATAPI SAAT | 

Nanu dehasrayaya snanücamanayajfiopavitadikayàa kriyaya dehi samskriyamano drstah | 
na | dehadisarihatasyaivavidyagrhitasyatmanah sariskriyamanatoat | pratyaksam hi 
snanacamanüderdehasamavayitoam | 


Now we see the set up Bhasyakara has done with the seemingly meaningless 
question of atma becoming moksa as a result of cleaning something else. 

Question: Is not the body an asraya for a number of kriyas, and by those actions 
isn't atma purified? Bathing and rinsing the mouth and wearing the yajfiopavitam make 
you, the deli, not the body, feel good. The kriyās are connected to atma. 

Bhasyakara: No, the problem is the dehi is falsely connected to the 
karyakaranasanghata. By avidya the atma is taken to be as good as the mind and senses and 
body. In fact the sariskara is for the dehi only. Snanam acamanam yajnopavita are meant for 
the dehi, though they are directly perceived as associated with the body. The body is 
cleaned too, but it is the dehī that has the 'I am clean' buddhi. 

qa seer acded ug aaaea wa: difesa zfd qu i 

Taya dehasrayaya tatsamhata eva kascidavidyayatmatvena parigrhitah samskriyata iti 
yuktam | 


These kriyds are for the body, how can you feel good as a result? Because you are 
connected to the body; atmatvam is there. Some abhimana is there, and for that abhimani 
alone is the sariskara. The purusa with dehadivisistah, who is endowed with the body, who 
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due to avidyà takes atma to be the body, naturally feels he is purified by the sanctioned 
samskaras. 


au dasha aga dedeqed data sme sent zd aa 
akena | wd aaa RA ve Be: Gea fd aa geectad a ditwad | a a ea 
ded W I 

Yatha dehasrayacikitsanimittena dhatusamyena tatsarihatasya tadabhimanina 


arogyaphalam, ahamaroga iti yatra buddhirutpadyate | evan snanacamanayajfopavitadina aham 
Suddhah samskrta iti yatra buddhirutpadyate sa sariskriyate | sa ca dehena sarthata eva | 


Whoever feels he is sariiskrtah alone samskriyate kriyaya. Suppose a fellow is ill. 
He gets treatment that cures him. He gets the phalam. His kapha pitta vayu are balanced; 
his saptadhatus are aligned. His body is restored to harmony and health. He thinks T am 
cured’. The health, arogya, belongs to the body. But the phalam — this 'I am cured' buddhi - 
is for the one with abhimüni. Yasmin atmani, in the ahankara, that buddhi is born. The 
samskarya and the buddhi are for him, not for saccidananda atma. The ahankara alone has 
this feeling 'I am cured'. This alone is undergoing sariskara. What we are addressing now 
is you do not require any sariskara; you are nityashuddhah. Keep clean that which needs to 
be kept clean, that is okay. But the atma is not purified by purifiying something else. For 
this fellow who was ill the dehatmabuddhi persists, and the abhimani remains connected to 
the body due to avidya. 

Question: The sariiskaras are for the dehabhimani, dehavyatirikta atma. When there is 
samskara, the kartr performs the jyotistomakarma and then goes to svarga. The sariskara 
vidhi tells us this. When you talk about who is qualified for karma it is all sariiskara. It is 
the saritskrtapurusa alone who goes to paraloka. But if what you say is true, in spite of all 
his sariskaras and karmas he is not qualified - he cannot be the one who enjoys that 
promised loka. The promised loka would not be available for the phalabhoktr because he is 
separate from the body and has not actually been purified by the karmas. 


da * eG far a aat: fa fried | B Pp u ust a Wa: fü : 
aeea arate xt ASA | smear uersu: a | 

Tenaiva hyahankartrahampratyayavisayena pratyayina sarvah kriya nirvartyante | 
tatphalam ca sa evasnati, 'tayoranyah pippalam svadvattyanasnannanyo abhicakasiti' (Munda. 
3.1.1) iti mantravarnat | ‘atmendriyamanoyuktam bhoktetyahurmanisinah’ (Kath. 1.3.4) iti ca | 


Swamiji: The one with all karyakaranasanghata, the one with abhimani, the one with 
aham karta buddhi, the one with all the kamadipratyayas, this ahankara that accomplishes all 
the karmas, as a bhokta, enjoys the karmaphala. All these actions are accomplished only by 
the ahankara, the karta, and he alone enjoys the phala. The tika refers to pratibimbatatma, 
cidabhasa atma, but we avoid that sense of a reflected atma. Even though all the kriyas are 
accomplished by the karyakaranasanghata, the kartrtvam belongs to the ahankara alone. The 
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fellow with the asmatpratyayavisaya, the ahankara with all the pratyayas, the pratyayi who is 
himself nothing but a pratyaya, becomes karta. 

This all humbug, really. This is mithya. But there is no other way things can be 
achieved. We will continue with tika’s explanation. All cognitions belong to this ahankara 
ahankartr fellow. By this fellow alone the kriyas are accomplished and all the phala 
experienced. Bhoktrtvam is for the pratyayi, not for the saksi atma who, tika agrees, is the 
real atma. There are two ātmās — as it were. One is cidabhdasa and one is cidatma. As though 
there are two, the kalpita and the real. Don't go away with two. 

With the pramata and the saksi, there is the sattvaguna which accounts for buddhi. 
The antahkarana — even though elsewhere said to be covered by tamas — is sattvaguna for 
everybody. Because of the association with sattva, kartrtvam and bhoktrtvam are kalpita on 
the pramata. If you know, it is mithyabhütakartrtvam and mithyabhütabhoktrtoam that bring 
about kartabhokta there, but badhita. If you know, they are badhita. Otherwise they are real. 

Bhasyakara cites Mundaka here: the kalpitakartrtvadiman, the pramata, enjoys the 
phalam. The pramata is the bhokta. The same bhokta, once analyzed and understood 
through the sastra, after the vicara, becomes anyah, saksi. There are not two things really 
speaking. The saksi does not really get involved in bhoga et cetera. Bhasyakara cites 
Kathopanisad which says the ones who know the sastra say that the one who is the bhokta 
is not the saccid atma. The one endowed with deha and indriyas and manah, the complex 
alone, is the bhokta. That means there is no bhokta; the components are mithya - like a car; 
when you analyze it into parts, there is no car. Note that here in the Kathopanisad text the 
word ātmā is used for deha. The pramata, the one with dehendriya upadhis, alone is the 
bhokta. Free from any upadhi, the cidatma is untouched by any samskara. 


aa Uu qa: aAA We: TACT adea | AEA: aAA: TS dI 
Saal feu fa ier VHS AAU apenWrfrnen sla A | Wal aaa RA 
PAYS I TAT SRA: eTa HUS: | 

Tatha ca 'eko devah sarvabhitesu gūdhah sarvavyapi sarvabhitantaratma | 
karmadhyaksah sarvabhütadhivasah saksi ceta kevalo nirgunasca' ( Svetà. 6.11) iti | 'sa 


paryagacchukramakayamavranamasnaviram suddhamapapaviddham’ (Isha. 8) iti ca | etau 
mantravanadheyatisayatam nityasuddhatam ca brahmano daráayatah brahmabhavasca moksah | 


Bhasyakara cites Svetasvatara Upanisad here. In all beings there is only one deva, 
one vastu, one effulgent being. In fact there is no second being at all. Because this one 
prakasahavat jyotinà is as though giidha, some say there are many ātmās. Only from 
upadhita standpoint can you count many, like you count the clay pots. There is only one. 
Unless you know, until then it is güdhafi. In the pots you can see mrt, but here, atma 
güdhah. This one is all-pervasive and advaya, unconnected to jiva. If you do not know, this 
one is dvarana and you cannot see. And you cannot see only because you cannot see. This 
is the only reason. This one is the prthagatma of every jiva, mistaken to be the karta. 
Prthagatma is unconnected karakasaksi, witness consciousness. 
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"Witness' is a problematic word because once there is a witness there is a second 
something witnessed. But this saksi is the adhisthana of all beings; it is all that there is, and 
the second thing is kalpita. The entire dvaita saksyam is kalpitam mithyà on the sākşī. Cetā is 
cetr kevalah, the one who is consciousness, cid dhatvartha, cetanasvaripah, this caitanya. 
Cetrtvam means knowingness, and you may think this means kartrtvam and bhoktrtvam are 
there. But the saksi is not a kartā — kevalah nirgunah. Atma is nirdosah, free of every 
attribute, free of sariskaradhanam and apanayana. 

Isavasya says, using masculine gender, this brahmatma is all-pervasive, white, all 
one effulgent consciousness, free from siiksmasarira, free from sthiilasarira, not subject to 
hurt or injury, free from arteries and veins and the nerve system, not subject to aging and 
time. The two mantras cited state that atma is free from ragadvesa, untouched by 
punyapapa, nityasuddhah. Everything is clearly said, but still people take it differently. 
That is what amazes me. 

TATA deseris f nn: Asa ofa aR a sped Pe | 
TARARÀ Hur PRAT TTA Fe ATTA | 

Tasmanna samskaryo pi moksah | ato'nyanmoksam prati kriyanupravesadvaram na 
Sakyam kenaciddargayitum | tasmajjfianamekam muktva kriyaya gandhamatrasyapyanupravesa 
iha nopapadyate | 


Kriyasadhyatvam for atma has been discussed and dismissed. There is no 
samskaryam for atma. No one can show there is any other kriyā that can give access to 
moksa. Not even a whiff of kriya enters moksa. For everything else, kriya. Jfianat eva moksah. 
There is no fifth kriya. Jfiánam is the only one way. There is no other dvara for moksa. 


«ig ad ava rae ERIT | A SATATA 


Nanu jfianari nama manasi kriya | na | vailaksanyat | 


Question: You assume jfiana is not kriya. Then you say except jfianam there is no 
moksa. But jfianam itself is manasakriya. Jfiadhatu is kriya. All the karakas are involved in 
the word itself. You are making a vyaghata. Jfianam is sakarmaka. 

Bhasyakara: No. Jfiana and kriya are poles apart. There is no connection between 
the two. Jfianam and dhyanam— both manasam. But only dhyanam is kriya. Jfianam has to 
take place in the mind. Manasam api dhyanavat, but jfianam na kriya. 

Kriyà is vidhiyogya, vidhivisaya. Kriya is also because of your will, purusatantra. 
Jfianam is entirely different, vastutantram, entirely centered on the vastu. 


a NS 


fear f& ATA Ol a EGTRRA Seid GOs st | uer aed Saal eti 
cardi Her cured sf | neni Aaa vun gfe spun | eure fed Tala neni dena 
FEIT GARG T sd Ae FEIT AAT | 

Kriya hi nama sa yatra vastusvariipanirapeksaiva codyate, purusacittavyaparadhina ca | 
yatha “yasyai devatayai havirgrhitam syattam manasa dhyayedvasatkarisyan’ iti | ‘sandhyam 
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manasa dhyayet' (Ait. Br. 11.8.1) iti caivamadisu | dhyanam cintanam yadyapi manasam tathapi 
purusena kartumakartumanyatha va kartum sakyam, purusatantratvat | 


Manasakriya is karma. Kriya is where there is vidhi, niyoga, codana, and where 
vastusvarüpa is not the topic, where there is no intention of revealing the vastusvariipa. 
Kriya also involves mental activity, cittavyapara, of the human mind, and that means it is 
purusatantra. For example, there is a vidhi that when the Hota is about to chant the mantra 
he will mention the devatà to be invoked. To do that he has to think of that devata. Vasad is 
a sruti word like svaha, used to offer into fire. When the Adhvaryu is about to take up the 
offering, the devata is brought to mind by the Rgvedī. The vidhi is there to do dhyanam. It 
is a codanavakya, and it is purusatantram, an expression of the will of the priest who wants 
to complete the karma. The sastra itself will give options with regard to aspects of the 
karma. This shows the kriya is purusatantra. Whereas jfianam is not in any way based on 
will and is different in that way from kriya. 

You cannot say jfianam kriya manasatvat dhyanavat. That is not a valid logic. You 
cannot say knowledge is action because it takes place in the mind as does dhyanam. You 
see and hear this though — because people want devotees who will swallow this. Krti 
sadhyatve kriya. Dhyanam is kriya. Jfianam manasam api krti asadhyatvat na kriya. That is the 
jfiana upadhi, the conditioning factor. 

TA FASS | FAT a INARA TA AÀ Ue GAARA dI Arad did 
Sgen dd, A AGATA! À FETAL | TEATS À gd HERSHUTH | 

Jfianam tu pramanajanyam | pramanam ca yathabhitavastuvisayam | ato jhanam 
kartumakartumanyatha và kartumasakyam kevalam vastutantrameva tat | na codanatantram | 
napi purusatantram | tasmanmanasatve'pi jfianasya mahadvailaksanyam | 


All that has been taught comes like daylight here. Knowledge is born of pramana. 
Pramana means the particular vrtti because of which jfianam takes place. Jfíanam is 
entirely dependent on, and based on, the object of that vrtti. If it is a flower, this is the 
visaya for the pramana. You have no choice as to what it is; it is what it is. You can make 
a mistake, but the vastu still is what it is. You can single out objects by directing your 
attention and your sense organs, but the senses, when you are awake, are always on and 
make contact with their objects whether you are directed at them or not. When the eyes 
and their object are brought into alignment, and there is no inadequacy of light and no 
defect in the sense organ, sight takes place. With regard to knowledge you have no choice 
to do or not do or to do otherwise. 

A vidhi, codana, only tells you 'Please do it'. The vidhi cannot make you do it. The 
operation, the doing of the vidhi, is purusatantra, not codanatantram. You have to do it. 
You can see how different the two things are. When knowledge takes place only pramata 
is there. If will comes into play, the knowledge is vitiated — wishful thinking, coloration, 
subjectivity. Only objectivity keeps all our anxieties from coloring everything. 
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Fa a FSA Ta NAAT: BAT ava Sura: gcns urfacgesafigfnidt wala | 
PA AMSA Aca RA AT FOIA sp qug Asaa RRA «T seat | aT gesaen i f 


die saaga A grid Bear | wd adag dide | 

Yatha ca 'puruso vava gautamagnih’ 'yosà vava gautamagnih' (Chand. 5.7.1) ityatra 
yositpurusayoragnibuddhirmanast bhavati | kevalacodanajanyatvatkriyaiva sa purusatantra ca | 
ya tu prasiddhe'gnavagnibuddhirna sa codanatantra | napi purusatantra | kim tarhi 
pratyaksavisayavastutantraiveti jidanamevaitanna kriyà | evarn sarvapramanavisayavastusu 
veditavyam | 


Where upasana is mentioned in Upanisad it should be recognized as such. 
Chandogya says: Hey, Gautama, take the purusa as one of the five agnis, take stri as 
another agni.' A man is not a fire, you cannot boil water on his head. But, for meditation, 
you can do this superimposition. A vidhi is here. You are asked to look upon a person as 
fire. Is it prama or kriya? It is purely mental dhyanam, born of codana. It is not really a 
command, just a statement of the steps to follow for the kriya. It is centered on your will. 
Between the person and the agni the difference is ignored and the paficagni vidhi dhyanam 
can be done. But this is not a matter of knowledge. 

You do not need a vidhi to tell you fire is fire. Neither was it you that decided fire 
is fire. The knowledge of what is fire is purely a product of your pratyaksapramana. The 
cognition has its object in the vastu that is born of the pratyaksa. It is vastutantra, 
pramanatantram, na kriyatantram: only then it is jfianam. You have no choice with regard 
to the agnibuddhim, neither is it vidhi. 

Codanat jfianam, sabdat jfiánam, such as this meditation on a man as a fire, is 
entirely different; there is no vastutantra involved. You do not directly see the fire as the 
purusa. Pratyaksapramana is not involved here. The dhyanam you do is kriyà na jfianam. 
The fact about pramanajanyajfianam has to be extended to all pramanas, even sabdabodham 
is like that. It is vastutantra. There is no vidhikriya, no kriyasadhyatvam, in what is 
pramanaprapti. 

dad fet ampa Sea Alea i 

Tatraivam sati yathabhütabrahmatmavisayamapi jfianam na codanatantram | 


Tattvamasi is not a vidhi- better "You are Brahman' than 'You better be Brahman'. 
What is pramanajanya has no kriyasadhyatvam. It is not the result of a kriya. 
Pramanapravrtti is not really kriya. Sometimes pramütr is kartā, but that is grammatical 
kartā. In this, all the karakas can be involved. In knowledge, kartrkarmakaranam is there as 
it is in kriya. In kriya it is purusatantra. Whereas in pramana there is only vastutantra. 
Though the karakas — pramata prameya pramana - are there in knowing, that does not mean 
purusatantratoam is there. 

Brahmatma is a valid object for jfianam. There is no mandate or codana here. Even 
though brahmatmajfianam, vaidikasabdajfianam, is born of the vedantasastrayoni it does not 
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have kriyasadhyatvam. It is not true that anything said in the sastra is to be connected to 
kriya. There are vakyas that ask you to know; that knowledge is phalam, but it is not 
connected to anything. Sastra has knowledge as its phalam. That is the first argument. The 
second argument is that sastra has no intention of asking you to do. Veda is dependent on 
you, and is bodhakam, ajfiapajfiapakam, and has no capacity for pravartakam. In fact, Veda is 
very successful in revealing atmabrahman, but it is not successful in making you get up 
early in the morning. 

This fellow fell over a precipice and caught a root on the way down. He was 
hanging there and he yelled for help. From two hundred feet below he heard, "Hey, this is 
God speaking. Come on down. Don't worry. I am down here below. Please come down." 
The fellow said, "Is there anyone else up above who can help?" Purusatantra. God was 
speaking, but vakyam na pravartakam. There is no way of making anybody do anything. 
Bhasyakara will say later that pramana is bodhaka only. For now, we accept that there are 
vidhivakyas with pravartakam as well as vastuvisayavakyas. 

Question: We see lin lot tavya pratyaya, why don't these indicate a subject matter 
asking you to do? The imperative and potential mood forms are there. 


dasa Pera: SAA areateriteafasacarquéntaecguefqg Sgpeagdaudtiasd. 
HAAG UGAACT ATA | 

Tadvisaye linadayah srityamana apyaniyojyavisayatvatkunthibhavantyupaladisu 
prayuktaksurataiksnyadivat, aheyanupadeyavastuvisayatvat | 


Bhasyakara: With reference to the gain of brahmatmajfianam there are linadayah 
pratyayas. Yet there is no niyoga and no niyojya, no one person enjoined by a specific kriya. 
You cannot do atmabrahma anyway — despite the current offerings for classes in the daily 
practice of Vedanta. Would you try to promote shampoo sales at a shaven-head-Buddhist 
monastery? Would you sharpen a razor so that you could use it to strike a stone? Even 
should there be a vidhi, that vidhi is useless in regard to a vastu which is neither heya nor 
upadeya. Neither can you get next to Brahman, nor can you move close to Brahman. There 
is no way to make someone do anything towards atmabrahma. Asadhyatvat na vidheyatvam. 
With no pravrtti and no nivrtti, even if you hear and read these imperative statements 
about Brahman, they do not indicate a need to do anything. Neither is indifference 
reasonable. What pravrtti do you imagine for Brahman anyway? 


faceret afe ATCA AT SR REA: AA: Fear Aaa ape | 

Kimarthani tarhi ‘atma và are drastavyah srotavyah’ ityadini vidhicchayani vacanani | 
svabhavikapravrttivisayavimukhikaranarthaniti brümah | 

When you see liñ lot tavya vidhayah in the sastra, such as atma và are drastavyah 
maitreyi, they can be taken as a kind of shadow vidhi. You can say they are to turn a 


person toward something or turn someone away from some pursuit. It is natural for a 
person to go after security and pleasures integral to the life of a human being endowed 
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with a body-mind-sense complex. But behind this there is the paramapurusartha which 
itself is not visible. The sastravakyas are there to turn a person toward brahmatma. 
Otherwise the person has no way of directing the question of his dissatisfaction or desire 
or disappoinment toward a reasonable and effective answer. He is a seeker with no sense 
of what is sought. Even if he seeks the highest goals he has no idea what they may be. 
Already unhappy, how can he suspect that he is the solution to his problem? Nobody can 
think like that unless the paramapurusartha is pointed out. 

The svabhavikapravrtti toward arthakama, and what happens as a result, is 
addressed by these shadow vidhis. The use of the lin lot tavya pratyayas present 
atmajfianam as paramapurusarthasadhanam, moksasadhanam. People want atyantika sukha 
which once gained lasts forever, but that sukha does not strike often. Nobody is interested 
in anityasukha. For how long and to what degree is enough sukha for you? The 
atyantikasukha is not in any artha or kama and not in any punya or loka. If this is the truth, 
one's commitment to visayas that will not yield what one wants is a mistake, even if those 
objects are svabhavika. His pravrtti becomes a pratibandhaka to sravanadi. The phalam of 
the shadow vidhis is the nivrtti of the pratibandhaka, of the praortti, of the bhranti. 

Question: How do the lin lot tavya vakyas do that? 

Bhasyakara: The various srutivakyas that carry pratyayas revealing commands 
asking you to do something have no kāryān pravesah. Yet they clearly do go beyond 
description and straightforward instruction. Svabhavika pravrtti toward arthakama is meant 
for the one who identifies with the karyakaranasanghata. He wants to know how to get the 
things he desires and how to avoid the things he does not. Ista, the things he finds 
desirable and the desire itself and the action toward those objects indicate what he wants 
is only ananda, anandam atma. He knows only that he wants to be comfortable, ever- 
comfortable. To be comfortable with oneself, the person one is, is what one wants. That 
is the antikapurusartha. The fellow does not know that an external pursuit will not satisfy 
his desire. He requires some kind of a turning point, and the sruti makes an effort to turn 
him toward the atma. 

Atma is taken for granted. What's more, atma is judged as inadequate, incomplete 
and lacking in everything. And that is not true. In order to make this person question his 
own understanding of atma and understand what is svarüpa the shadow vidhis are given. 


a R sir: add qeu: gE A aae aT yea a a carcass qeu ed 
C. id A 2 lan id L3 CX SN lan bat e on 
TATA AHS TAM Se CAMA HAAR TARP ase pa FBI ETA HAA 
SCAT AT R FBSA: ECT | 
Yo hi bahirmukhah pravartate purusah istam me bhiiyadanistam ma bhüditi, na ca 
tatratyantikam purusartham labhate, tamatyantikapurusarthavatichinam 


svabhavikakaryakaranasanghatapravrttigocaradvimukhikrtya pratyagatmasnotastaya 
pravartayanti ‘atma và are drastavyah’ ityadini | 


Atma và are drastavyah ityadi. These vakyas make you pursue. They do two things. 
First they turn you away from something. Then they turn you to something. What you are 
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doing is wrong, and here is what you have to do. For what? - for what one is after. 
Purusarthaniscaya itself is to be done. The one whose senses are out following the same 
norms and pastimes as other people is the bahirmukhah. There is no exception, everyone 
lives as bahirmukhah. You have to; otherwise you will get hit by a truck in the road. But 
the one who thinks that all I need is outside me, that all my purusartha are outside me, is 
the bahirmukhah. What makes him pleased he wants to happen, what displeases him he 
does not want. Istari me bhiiyat anistam ma bhiit. Yet whatever the fellow goes after and 
gains leaves him only with an additional pravartate. If he gets the job he wants, he should 
be happy. Is he? No, he wants promotion, or a different position, or his own business. 
The atyantika istari na labhate. All there is is always seeking. There is something wrong in 
the whole struggle. But everybody else is doing the same thing. 

His only deeper satisfaction is that he sees that everyone else is struggling just as 
hard as he is. It is a sadistic satisfaction of mutual struggle. Istarit na labhate punar api 
pravartate. Always, again and again, going to an istam that is not gained. Something or 
somebody has to stop him, pat him on the back and ask him what it is he is after. Sruti 
does it. 

In the general pravrtti 'istarit me bhüyat ' the atyantikapurusartha lies buried. Sruti 
asks him to look back and see the atyantika he is seeking will not be found where he is 
seeking. The atyantika istapurusartha is not where you are seeking. Not only is it not 
where you are seeking, not only is it not in yourself, it is yourself. Accept yourself; you 
are the pleased person. Bhasyakara quotes 'ātmā và are drastavyah'. The svabhavika pravrtti, 
the non-thinking pravrtti, of the jiva is very natural. Even as the child is pushed into the 
nursery school he or she is encouraged to be competitive. From the first class onwards he 
is pushed, particularly if he does well or does not do well. The worst for the child is to be 
average, for then he is not given the attention he craves. The worst thing in a person's life 
is to have study be a process of competition. That locks him or her into the struggle. That 
is where the breaking down starts. The push push push through childhood to youth and 
early adulthood does this. And it is everyone's arthakama svabhavikapravrtti. 

The vidhilin in the shadow vakyas turns the person from the 
svabhavikapravrttivisaya and turns him to the prthagatma. That istavastu is yourself. Atma 
has the priyatamatvam, the most beloved you are seeking. The pleased self is yourself. Go 
for it if you will. The whole cittavrtti should flow into yourself alone, into the meaning of 
atma và are drastavyah. Sravanadisu pravartayanti darsanartham. Perhaps you did not hear 
Veda, you just read a paperback — for you that paperback is sruti. The person who told 
you may not know $ruti, he just heard it from someone else — the srutivakya alone comes 
to you. In some way it comes to you. Each of you here has his own unique and moving, if 
not strange, story to tell. It is not a story that begins at any time; it goes down to 
unconscious, to childhood, to babyhood, to parenting, to karma, and that means to andadi. 
The connections are not ordinary. 

The srutivakyas that have shadow vidhi are meant only to send you to yourself. 
Can sruti make you go after prthagatma? It takes some luck. It is not just one "Who am I?' 
question. This mystic approach is very big. And ātmā is what you have to know, the 
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prthagatmavisaya. Prthagatmasvarüpajfianaya sravanadi pravartayanti. Means are necessary 
for the sake of knowledge, and this is where there is some luck involved. 


TATA TATA g «meaequuíóaud | gd Wd ACAI Fa CAT 
As ban las : bas bas 2a a ba rt ST 2S AN 

AAA d Ad sp b ard fdaamu Fa arda SETHICHI seat gR: | 
Fea AHH SAMA I a vada aaa Ted | 

Tasyatmanvesanaya pravrttasyaheyamanupadeyam catmatattvamupadisyate |" idam 
sarvam yadayamatma’ (Brhad. 2.4.6) 'yatra tvasya sarvamatmaivabhittatkena kam pasyet kena 
ityadibhih | yadapyakartavyapradhanamatmajfianam hanayopadanaya và na bhavatiti, 
tattathaivetyabhyupagayate | 


The beauty here is Bhasyakara's choice of quotations. It is impeccable. He keeps 
everything inside, and you have to pick it up. For the one who is now in 
atmajfiananvesanam atmatattvam upadisyate. What is the svarüpa of atma is being taught. 
How can that be done if words do not go there? Bhasyakara starts with aheyam anupadeyam. 
There is no pravrtti no niortti- it is yourself. You can as though go towards it, you cannot 
get away from it. It is atmajfianapraortti alone. For atma there is nothing to be given up, 
nothing to be added. 

What is atma? Idari sarvam yadayamatma. All that is here, anything that is 
objectified, this entire jagat, ayam atma. He did not say that idarı sarva is maya. Iyam 
sarvam is atma. When you say it that way, idamı sarvam becomes mithya, atma becomes 
satyam. When you say pot is clay, the pot does not disappear. Pot becomes mithya, clay 
becomes satyam. That is what we do. The difference becomes mithya. All the differences 
that are there in drk and drsya - the bheda becomes mithya. And the vastu is ayam atma. 
This is badhayam samanadhikaranya. Clay/pot is a better example than sthanupurusah for 
badhayam samanadhikaranya. In the sthanupurusah example the fellow sees a person where 
there is a sthanu. The stump of a tree is the truth of the person he sees. That means, upon 
knowledge, the person disappears and the stump remains. 

When you say idamı jagat ayam atma it is samanadhikaranya. According to the 
sthanupurusa example the jagat should disappear. It does not disapper; at the same time it 
is ayam atma. The pot is there at the same time clay is there, sublated, and mrt is satyam. 
This is the Upanisad example. All other examples in the sampradaya are only to point out 
that your perception may not be right. We have to accept vyavaharika. Drgdrsya will be 
there always. The bheda is what is gone. Idari sarvarit yadayamatma. Atma is taught by 
making anatma, namarüpa, mithya. Anatma, once taken for the vastu, even after 
tattvajfianam, does not disappear. Avastu is mithya. Iti upadesa. 
kena vijaniyat. For a vidvan, atma eva abhiit. Nothing other than that. Everything became 
atma. Again anatma is negated. Atma becomes satyam because of upadesa. The knower of 
atma knows he is everything. Kena karanena kam pasyet — how can sarvam be taken as 
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something other than myself, as something atmanah bhinnam? The whole thing is one 
subject that is atma, How would one objectify this atma that is the satyam of everything. 
When the bheda is negated and the vastu is only one, where is karyan anupravesah? After 
the knowledge what could dhyanam see? Bhasyakara quotes this verse to negate all 
possible contingent actions after jfianam, after atmopadesa. 

Ayamatma Brahma. A simple statement of fact. Everything that is here is Brahman; 
this is atma. Again, there is no possibility for entry by kriya. When the advitiya atma is 
known by the vakya, when karakas are all sublated, your vidhi, the emaciated tapasvi who 
lives in the forest of kartakarakadvaita, has no meaning. There is no kriyaphalavattvam here. 
Jfianamoksaphala is here. There is nothing to be done. You ask how this jfianam can be 
useful without being an object of praortti nivrtti, without hana upadana. It is no defect to 
be free of these. This is but an embellishment for us; this is why moksa is nitya. 


SERI GAAS ACACIA Acai adada A: papa Aa | aa a wa: - 
SIH AEA qus: | fafiresemeg BATS S RHgeesUd Sel | TIE 
SHIT: ANd | fe egi: i 


Alankaro hyayamasmakam yadbrahmatmavagatau satyam sarvakartavyatahanih 
krtakrtyata ceti | tatha ca srutih —’ atmanam cedvijaniyadayamasmiti purusah | kimicchankasya 
kamaya sariramanusafijvaret' (Brhad. 4.4.12) iti | ‘etadbudhoa buddhimansyatkrtakrtyasca 
bharata'(Bh. Gi. 15.20) | iti smrtih | 


When the ayamatma brahmeti jfianam is there, kartavya is not useless. It is in fact 
for us alankara. Everything to be done is done, there is nothing to be done - that is 
fulfillment. Atmanam cedvijaniyadayamasmiti purusah. Suppose, pürvapaksi, the purusa is 
no more ignorant of atma. If he knows this 'I am satyam jfianamanantam Brahma’, then 
kimicchankasya kamaya Sartramanusanjvaret? Desiring what phalam and for satisfying which 
bhokta — there being no bhokta here with or without jfíanam — would that knower again 
take on the tapa of the sarira? Tika says 'ced' is there because knowledge is not easily 
available. 'To be done' is gone, and all that is to be gained is already gained as this one 
ananda. Knowing this, buddhimansyat. Do you really think that, after this, he needs to do 
dhyanam? 

Bhasyakara concludes the negation of the orttikaramata: 


C. (ee CS C e 


TATA WIAA ATA ATA AAT: THAT 


Tasmanna pratipattividhivisayataya brahmanah samarpanam | 


Sastra does not present brahmajfanam as a factor for dhyanam. That moksa is 
attainment by dhyanam of apürva followed by reaching some desirable loka is not 
acceptable. The sastropadesa is not to give you knowledge for upasana. There are updsanas 
in the Upanisads, and they should receive your attention. But it is not true that the whole 
Upanisad talks about upasana. Sastre siddhavastuvakyani are the phalavat jfianakatvarii 
pramana. 
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Now we will hear from the Prabhakaramatam, where everything is karyan 
vitavakyani. A Nyayaika would say that words have a certain intrinsic power in terms of 
akanksa yogyata sannidhi which together give you the meaning of a sentence. The 
karakasambandha form of the pada tells you exactly where it has to go. The 
padasamünyasakti with the other words in the sentence will give you vakyartha — the 
padasakti itself. We too accept this. The padas give you knowledge, but knowledge 
depends on the vakya itself. You yourself cannot decide what knowledge the vakya should 
give; the vakya itself should tell you. Whether it talks about siddhavastu or something to 
be done, the vakya should tell. 

The Mimamsaka says that the vakyas tell only about karya. The Prabhakaramata says 
that the siddhavisayavastupadas in the vakyas do not have any meaning themselves. Only 
when the padas join the kriyapadam do they gain certain meaning. Prabhakaramata says the 
tin is mukhya for giving sentence meaning. Tin is the verb. Karyan vitatvat padanam, the 
vükya talks about things to be done. All sup has no meaning and is subservient to tin. The 
whole thing is pravrtti and nivrtti. The tin gives this, and the prakrti gives what kind of tin 
— gacchati patati karoti. Tin is invariable; prakrti is variable. The tin with prakrti creates 
akanksa and you can ask kim karoti kah karoti. Akanksa with yogyata and sannidhi give the 
vakya meaning, always kriya. 

Sakti and karyan vita are the two matas. The Prabhakari holds on to the position that 
the Veda is always talking about pravrtti nivrtti. He says a siddhavastuvisayavakya such as 
‘ayamatma Brahman', a simple statement of fact, must be connected to vidhi to be useful. It 
has to be converted to linartha, to vidhi. 

You must know the Kk/ryátis, the different schools, convert every lat into lin and we 
convert every liñ into lat. In the Gita vakya 'naiva kificit karomiti yukto manyeta tattvavit', the 
manyeta has no meaning. How can you tell a tattvavit what to think? You think you can 
give a jfiani a vidhi? We convert it to Jat, unless it really is vidhi. 


C NO Les E ms YAR = On’ Sy pat SN A C. 
Gay Hae: — Aha Ma ASIA AMAT Haase” at dT aed St de 
A Aa = ` z di 
Yadapi kecidahuh — ‘pravrttinivrttividhitacchesavyatirekena kevalavastuvadi vedabhago 
nasti’ iti tanna aupanisadasya purusasyananyasesatvat | 


Prabhakaramata followers say there is no portion of Veda, including Vedanta, that 
talks about what is the vastusavrüpa alone. Instead, the vakyas are all asking you to do 
something or avoid something. The entire Veda is accommodated by this vidhisesisesa rule. 
Atma is not the subject matter of Vedanta. Atma is already known to us, siddhaloka as kartā. 
There is no brahmanah pramana in Vedanta says Prabhakara. 

We say no. The purusa revealed by the Upanisad as idam sarvam is piirnah. That 
purusa, complete in itself, is to be known through the Upanisad. You cannot say there is 
no pramana, and you cannot say there is no phala for that jfianam. You cannot connect it to 
kriyapara, to any kind of karma. 
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How can you say the entire Veda is committed to karma? Do you say it because 
you think there is no Brahman? Do you say it because you think Brahman is not presented 
in the Vedanta? How can you say Brahman is taught in the Vedanta but only as karyasesa? 
Do you think Brahman exists, but only as lokaprasiddha atma, and therefore Brahman is not 
vedavisaya? Do you say anadhigatatvam is not there for Brahman, there is no apürvatvam? 
Do you say the brahmavit remains a sarisari because you still see him needing to eat and 
drink ? Do you say Brahman does not exist because the citations we make do not help you 
see Brahman anywhere? How can you say you do not see an asangam Brahma, you see 
only sanga? You are bringing up only contradictions. Do you say that the sariisárijroa can 
be a brahmavit at the same time? 


ASAI: gest sein Fa Sosa sascha: CMU sqeqas: 
aa atta airaa gA at aad sega a ww Aa Aene geara SICH 
TEATA, 


Yo'savupanisatsvevadhigatah puruso'sarisari Brahma, 
utpadyadicaturvidhadravyavilaksanah svaprakaranastho 'nanyasesah, nasau nasti nadhigamyata 
iti và Sakyam vaditum ‘sa esa neti netyatma’ (Brhad. 3.9.26) ityatmasabdat atmanasca 
pratyakhyatumasakyatvat, - 


Bhasyakara's ability to keep all the other contentions in view as he writes is 
prasanna gambhiryam. Each of his visesanas knocks off one of these fellows. His intellect 
never sags and his enthusiasm never wanes. He continues to deal with these fellows. 

The purusa is understood through the Upanisads. The anadhigatatvam is the hetu; 
vedantavedyatvam is manantara anadhigatatoam. Mana is pramana. He uses anadhigata first. 
Everyone may know 'I am’, but that is known as ‘aham asamsari'. Nobody knows aham 
asamsari. Asamsari Brahma is not told anywhere else but Upanisad. That is what the 
Upanisad alone reveals. This takes all the acaryas down. 

Nor can it be said that the Upanisads do not reveal a Brahman which is distinct 
from all karma. That finishes karyasesatvam. Karyasesatoam is only when there is some 
kind of result due to one of the four types of action. Upanisadbrahmasvariipa is moksa. That 
moksa is not the result of any utpadyadi. Therefore Brahma asamsari. Phalam is there. 
Samsarat moksah. It is not karmaphala. You cannot say Brahma nasti. 

The vedantaprakarana is not hooked onto any other prakarana. It is there at the end 
of each Veda for a reason. This pürnapurusa is svaprakarana. You cannot say it is not there. 
You cannot say Brahma nasti. You cannot say that Vedanta does not reveal this. Here 
Bhasyakara quotes Brhadaranyaka: sa esa neti netyatma. The vakya says 'Anything that you 
know as ātmā is negated’. He goes after the Nyayaika. who says atma is kartabhokta, and 
after acaryas who say ātmā is of this or that manner. All kartā concepts are negated. All 
unwarranted attributions are negated. Anything idantaya grhitah atma, anything saksivedya 
is not atma. Saksi ceta kevalo nirgunasca is the atma. You cannot say this atma nasti. It is 
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self-evident and you cannot say it is not known; it is not known because anything you 
know it as is negated by the sastra. 


q ug ual aedes | 
ya eva nirakarta tasyaivatmatvat | 


One cannot negate oneself. Whatever is left out after the one who does the 
negation has done all the negation is the atma. The negator cannot negate himself. That 
negator is dtma. That atma is Brahman. Why he does not know is his question. That is 
what the sastra is for. 


aaia APACS HATES FTA SAGITTAL | A | Tce AACA | 
Nanvatmahampratyayavisayatvadupanisatsveva vijfiayata ityanupapannam | na | 
tatsaksitvena pratyuktatvat | 


Pürvapaksa: The fourth contention in the current analysis is ‘loka prasiddhatvat'. 
Atma is not a matter for inquiry, nor is it to be known through the astra. Atma is known 
as asmatpratyayavisaya, as kartabhokta. Pramanantaravedyatvat atma is not known through 
Veda. The atma has already been said to be saksi of the ahankara. Atma, then, is nitya 
aparoksa as saksi and not vedya. I do not need Vedanta to tell me who I am. 

The pürvapaksa puts Bhasyakara in a tight spot because saksyatma is presented as 
cetà kevalo nirgunasca and sarvabhütasthabrahma. Therefore what is known through the 
Vedanta is not what is loka prasiddha. Bhasyakara will answer with a variety of visesanas. 
UATE: GA TH: genre: FOU fare qeu ar 


. A ic AAN eft 
Sarah: AACA amd: s Harsercareard art farses ar AGA 
Nahyahampratyayavisayakartrvyatirekena tatsaksit saroabhütasthah sama ekah 
kütasthanityah puruso vidhikande tarkasamaye và kenacidadhigatah sarvasyatma atah sa na 
kenacitpratyakhyatum sakyo vidhisesatvam và netum | 


Bhasyakara: This atma is not known; it is anadhigata. It is pramanantara anadhigata. 
Vedasastrapramanyam atmanah. Vedantavedyatvam atmanah praptam anadhigatatvat. Even 
the acaryas, tirthakaras, are confused about lokaprasiddhatvam of the atma. What more do 
we need to say about atmanah alaukikatoam? 

The Mimarsaka is dismissed by atma not being karta. Atma is saksi. Atma is 
sarvabhütastha. It is one abiding in the many bhūtas. You cannot prove ātmā is many. It is 
karyakaranasanghata alone that is variable in all beings. One atma alone is there. The 
Nyayaikas and Sankhyas and Vaisesikas have nothing to stand on with their many atmas. 
The Jains says that atma is the same as the deha, that it is has dimension. But ātmā is one 
without taratamya. There is no way to know ātmā as many and as being of various sizes. 
The Ksanikavijfianavadi talks of momentary consciousness. Carvaka says atma is nothing 
more than karyakaranasanghata. Only Vedanta says ātmā is one, unchanging, kütasthanitya, 
all-pervasive, timeless consciousness. The Sünyavüdi and Parinamavadi are gone too. The 
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sarvasya jagatah atma, satyam adhisthanam, is not known by any pramana but vedantasastra. 
Others may quote sastra to serve their imaginations and speculations, but none of them 
knows atmatattva. 

Whether they base their school of thought on Karmakanda, on logic in the 
Vidhikanda — notwithstanding the exception for teaching in the [savasya Upanisad - 
whether they accept the Veda as pramana or not, Bhasyakara has covered every one of them 
with 'kenacit'. Sarvasya jagatah atma is not known. 

Being not available for any other pramana, manantaravirodha is not possible. Sastra 
does not present anything that is against any other pramana. Self-evident brahmatma 
unfolded by the Upanisad can be denied by no one. Vidhisesatvam does not in anyway 
apply to Brahman; what can any karma do to Brahman? 


araa q udi « eal «eg: | Ga fe fqemafasmsd qeured fae i 
Atmatvüdeva ca sarvesürii na heyo napyupadeyah | sarvari hi vinasyadvikarajatam 
purusantam vinasyati | 


There can be neither pravrtti for brahmatma not nivrtti from brahmatma. You 
cannot get rid of it. The many dcaryas write thick books and establish schools and 
powerful establishments, but they cannot understand what is atma. All you can say is 
there is some durita. Atma is saksirüpatvat and one's own atmatvat. 

If this saksyatma is Brahman, what others talk about is only anatma, subject to time. 
Everything is subject to modification, from paramdanus on, all of the various lokas, this 
entire süryamandala, the brahmanda, all vikarajatam, all kalavacchinnam, even ignorance — 
otherwise there is no fun in teaching - all of them go, up to purusah. Purusah remains. The 
prthagatma is pürnah. 

gest faecal Aaaa Acerca: dt us AAE ETA: | 

Puruso vinasahetvabhavadavinasi vikriyahetvabhavacca kütasthanityah, ata eva 
nityasuddhabuddhamuktasvabhavah | 


We do not say purusah is avinasi, because avinasi becomes vinasi. Vinasa and 
amrtatvam and other words are often used in a general, relative sense. But we are not 
talking here in a relative sense. We are saying that there is nothing that could affect 
purusa, vinasa hetu abhavat. Just so, Brahma abhayam bhayahetu abhavat. Taittirtya tells us in 
two places - na bibheti kadacaneti and, later, na bibheti kutascaneti. Kadücana indicates 
relative absence of fear, courage et cetera. Whereas kutascana means bhayahetu abhava. 
Bhayahetu is dvaitam, the second thing. That second thing is not there, because one satyaríi 
Brahma. And there is nothing else. What is there to cause fear? Here, what is the vinasa 
hetu? Time, savayavattvam, sagunatvam. When the gunas are gone the guni is gone. When 
there is any kind of rapa, anything that is called dravya, it will die. 

Kiitasthanityatve it does not undergo any change whatsoever. There is no rüpa, no 
avayava. Heya upadeya are not possible. It is nityasuddhabuddhamuktasvabhava; none of 
these words here holds a meaning which can be heya or upadeya. This is svabhava; there is 
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nothing that can be added or subtracted. There is nothing to change, and all your schools 
of thought are useless. Atma is not karmangari cetanatvat. Karta itself is gone, where is 
karmasesatoam? You know akarta is atma and then you do karma? That is beyond 
contradiction. When all is negated, all that is left is saksz. You cannot add anything to it or 
negate it. You want to get rid of the changing, of duhkha, you want sukha prapti, but there 
is no such thing. Because atmü is nityah. Up to purusah everything changes; purusa does 
not undergo any change. 

qea geure W PRCA STET aT RT rfe: d Aa Ged Geol af Aaa] 
GOIN TA THR STA | 

Tasmat 'purusanna param kificitsa kastha sa para gatih’ (Kath. 1.3.11) ‘tam 
tvaupanisadam purusam prcchami' (Brhad. 3.9.26) iti caupanisadatvavisesanam 
purusasyopanisatsu pradhanyena prakasyamanatva upapadyate | 


'Tasmāt purusat' is atmanah sakasat. The srutivakyas say there is nothing superior to 
the purusa. The gender changes in the next part of the vakya because the videha, the thing 
predicated, kasthd, is in the feminine. Purusa is kastha, the limit beyond which one cannot 
go. In sariisára the limit is brahmaloka. What is outside samsara? You. Only you are outside 
samsara. That is purusa, which being yourself is not even an object of attraction. There is 
no further gati]: available. This is the ultimate end. One has to know jiva’s ultimate end is 
jivasvarüpa. This is how the sruti talks about the atma. Sadhyasya upadeyatvam asti na tu 
atmanah atma nityasiddhatvat. 

In order to gain this ultimate end you do not need to give up yourself, for you are 
that end. Being neither an aspect of anything else nor available for negation nor found 
anywhere but in the Veda, being clearly unfolded as the tatparya of the sastra, being 
known only through the Upanisads, the Brhadaranyaka states 'Hey, Sakalya, I ask you of 
that purusa which is known only through Upanisad.' The use of 'aupanisada' as an adjective 
to purusa is proper only when purusa has pradhanya as the subject matter revealed by 
Upanisad. 

Bal PAAR deum aed Taq AAA | 

Ato bhütavastuparo vedabhago nastiti vacanam sahasamatram | 

What is suggested by the Prabhakaras, that a siddhavastuvisaya is not only useless 
but not even actually talked about by Veda, is not true. Their position lacks truth if not 
enthusiasm, and nothing is accomplished. Phalavat bhodhakatvam apiirvata anadhigatatoam 
for Brahman is there in Veda and nowhere else. With all the srutivakyas and the other 
reasons we have offered, atmavastuparatvam for Vedanta is well-established. The tatparya 
niscayat, tattu samanvayat. The atmavastu is not lokaprasiddha, it is not against any other 
pramüna, it is not nasti, it is not not in the Vedanta. You cannot say it has no phalam. You 
cannot say it has vidhisesatvam. The type of ātmā that you are talking about is not the atma 
Vedanta talks about. For all these reasons and because srutivakyas are there, 
atmavastuparatvam is niscitam. Now there is a restatement. 
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Felt american - etd fé deum: sums zcua 
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GENNES CEE EAEEREN E TAC | 


yadapi sastratatparyavidamanukramanam — 'drsto hi tasyārthah karmavabodhanam' 


There are statements by Sabarasvami and others citing the vakya that says the sastra 
is committed to bringing knowledge about karma, about vidhipratisedha, telling what is to 
not speaking of the whole Veda, and he is not really negating Brahman. The knowledge of 
karma he refers to is anadhigata, and the phalavat bodhakatvam he refers to does not covers 
the whole sastra. He is restricting himself to talking about the karmasastra, and his 
statement does not refer to what Upanisad has to say. That is Bhasyakara's abhipraya. He 
shows a lot of respect for the sütrabhasyakara Sabarasvami. 

Tika says the pürvamimariisabhasya of Sabarasvami does not have a real purpose. It 
is more like a collection of folk-hymns, not even margi. Dance that is margi follows the 
formally laid out marga — classical. Desi means whatever you feel you do - folk. You do 
not follow anything. You are free, laid back. Not everybody knows how to dance, but 
everybody wants to dance. The Rg Veda and Yajur Veda are basically collected hymns. 
Around that things are written. Sabarasvamt is just making it clear that dharmavabodhanam 
includes karmavabodhanam. He does not negate brahmaparatvam. Anything that is phalavat 
but not known is what is talked about in the Veda. That applies to Brahman as it does to 
dharmakarma. 

The contention is that the entire sastra is kriyaparatvam and that it does not talk 
about any existent thing. This does not make sense in light of the fact that ghee and the 
ladle and soma et cetera are frequently referred to in the Veda. Bhütavastus are named, and 
the objects are here in the world. Sruti's words are useful and phalavattvam is there. 
Bhiitavastu is upadista. 

aÑ pereas aries aaa gciddsredanqmresdi ANIMATE: i 
RaRa R ad Suequfefe a eaei d R A èT: | 

Api ca’ amnayasya kriyarthatvadanarthakyamatadarthanam’ 
ityetadekantenabhyupagacchatam bhütopadesanarthakyaprasangah | 
praorttiniorttividhitacchesavyatirekena bhütari cedvastiipadisati bhavyarthatvena, 
kütasthanityam bhitam nopadisatiti ko hetuh | 


The vakyas that do not talk about kriyà are useful. The Jaimini Sütras say they are 
useful as kriyasesa. If sastra is kriya and kriyasesa alone, the siddhavastu upadesa is 
meaningless. That is not true. If any vakyas are useless they all are useless. They had such 
a problem with the first ten verses in the Koran. They had to say that those were sneaked 
in by Satan. In a sastra you cannot have some sentences meaningful and some not. The 
entire krtsnaveda is pramana. The siddhavastu vakyas are meaningful. Distinct from the 
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vidhis and nisedhavidhis, there are vakyas that talk of sesa, the bhiitavastus such as soma that 
are part of the karmas. Since these items are mentioned and are obviously purposeful, 
what reason is there to deny that the kütasthabrahmavastu is also mentioned? 

The vakyas that do not talk about vidhi have meaning because they refer to 
meaningful objects. They also have phala. We are driving the fellow into a corner. We 
have to prove phalam asti. Now we are focusing on ‘kiitasthabrahmavastu is not kriyasesa'. It 
is not true that an object referred to in a vidhi becomes an action. Küfastha is not 
connected to any kriya. 

Objection: When a vidhi says 'May he offer’, it creates akanksa, and that is 
answered by 'with the soma'. Soma may not itself be a vidhi, but it is a bhiitavastu 
connected to the vidhi, it is a means for the vidhi. It does have bhütakriyasadhanam because 
the juhoti kriya is there. Bhütavastu is karakasadhya. 


«fe seguían feat afe | afearcdstt yaca finamemaercaricaarei wa yatadar zfd Fa! 
ag dr: | Reids fardda aii g walk qeu | a NUI aecaqaiae 
MEE 

Nahi bhiitamupadisyamanam kriya bhavati | akriyatoe pi bhütasya 
kriyasadhanatvatkriyartha eva bhütopadesa iti cet | naisa dosah | kriyarthatve pi 


kriyaniroartanasaktimadvastüpadistameva | kriyarthatvam tu prayojanam tasya | na caitavata 
vastvanupadistam bhavati | 


Bhasyakara: What you say about a bhiitavastu is not a defect for us. It does not 
mean the kütasthabrahmavastu kriya bhavati. There is a difference there. The bhütavastu 
such as soma is neither kriya nor kriyaphala nor apūrva. But it is upadista by sastra. The 
words in the juhoti vidhi have the power to indicate a kriya. The participants in the karma 
understand "juhoti ' and soma. Sabdartha is there, upadista. You cannot talk about kriya 
without sabdartha. The bhütavastus have meaning; they are upadista. Their usefulness in a 
particular karma, their prayojanam, is for the kriya. They are saktimat for this. The vidhi, in 
giving instruction for the karma, mentions the bhütavastus. But in being part of the kriya is 
a prayojanam for those objects. Prayojanam is, of course, also kriyarthatvam. But 'being 
objects for the kriyà is their only usefulness' is not the same as saying bhütavastus have 
usefulness in the kriya as well as being upadista, which is what we say. Then, only, when 
they are also upadista, they have phalavattvam - when the bhütavastus are both useful in 
the kriya and upadista. It is not right that everything is connected only to kriya. Do not say 
that a bhütavastuvisaya does not produce result. Just saying that an object is connected to 
vidhi does not mean the object is not upadista by sastra. 

Objection: Kriyarthah karyasesaparah. Kütasthasya tu na karyasesatvat na upadesah 
bhavah. Your kütastha is not a karyasesa and therefore not karyasesatvena upadesah. A 
bhiitavastu is connected to a kriyā for two reasons: for sabdartha - for getting some 
meaning - or for phala. But your kūtastha is not included in this. 
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Tika: Sabdanistha of a bhütavastu does not connect it to a verb or an action. We 
know many objects in the world without them being connected to action. Their prayojana 
is not in a specific kriya. Kriyasesatvam nasti brahmanah. 

afe anaE f da de arai Sead - smewIGeHeequaamar dem uff | 

Yadi namopadistam kim tava tena syaditi | ucyate - anavagatatmavastiipadesasca 
tathaiva bhavitumarhati | 


Objection: If brahmatma is not connected to anything, of what use can it be? What 
is accomplished? Your example makes sense for soma, but not for kiitastham Brahma. 

Bhasyakara: Bhütavastu is upadista and has prayojanam, prayojanam for vidhi. Here, 
too, brahmanah upadista and prayojanam. There sabdanistha sabdartha, here, too, sabdanistha 
Sabdartha. The only difference is that there kriyasesatvam is prayojanam. Here, brahman is 
without kriyasesatvam prayojanam. Were there kriyasesatoam for Brahman, moksah na syat. 
There is brahmanah phalavattvam but no kriyasesatvam. It is mangalam, not dosa, for us. 
That phalavattoam is moksasastram. 

To be upadesa, bhütavastu should be anadhigata and phalavat. There is saphalyam 
for objects connected to vidhi in the sastra. But there is no rule that for a bhütavastu to 
become meaningful kriyd is the only dvara. Suppose you understand the rope alone is the 
truth. By that adhisthanajfiana there is saphalyam. The bhütavastu upadesa for soma has 
phalavattvam, and this is true here too for brahmatma. Anavagata atma upadesa is bhütavastu 
upadesa. Atma is anavagata, but still jfieyatvam is there because mithyajnanam is there. 
Brahmatmajnanam removes that ignorance, the sarisaritvam. Therefore atma is bhütavastu. 
Bhrüntijfiananivrtti is necessary, therefore saphalyam syat. You cannot say this knowledge 
is of less use than knowledge of something connected to kriya. 


easet firearsgreres eA: wats Baad aA Rea fipqraraesequaa | 
Tadavagatya mithya jfianasya samsarahetornivrttih prayojanam kriyata 
ityavisistamarthavattvam kriyasadhanavastüpadesena | 


Atmavastu is already known, and that is the problem. It is wrongly known; svariipa 
anavagatam. If atma were totally unknown there would be no mithyd ajfiana. Being known 
and unknown, there is mithya ajñāna. Nobody can say atmavastu is totally unknown; to 
say that, atma would have to be known. The ajfianam is pratyaksa; mithyà ajfianam is the 
problem. Atma kartabhokta is the mithya ajfiana. Anavagata atmavastu, and atmavastu ajfiata, 
mithyà ajñāna will be there. Ayatarthajnanam will be there. Atmavastu becomes the locus 
for committing the mistake just like the rope does for the snake. Anavagatam is the hetu 
for mithyā ajñāna, erroneous knowledge, the sarisara hetu. 

Avagatya prayojanam kriyate. Prayojanam is achieved by avagata. There is 
phalavattvam. In the kriyasadhanabhütavastu upadesa there is no difference whatsoever. 
Here it is the same as in the drstanta. There, in the karma, you will gain a few cows and 
buffalo; I will gain moksa from the desire for cows. I will get pürnamoksatoam. Both soma 
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and kiitastha atma have arthavattvam, saphalyam. The phala for knowledge that is kiitastha 
atma is mithya nivrttih. Atma is not phala. Samsaranivrtti is the mahatphalam you require. 

For Veda, the fruitfulness for butter and buttermilk and soma is through kriya. 
Brahmanah svatah, not kriyadvara. Both soma and Brahma are bhiitartha upadesa, both have 
saphalyam. The whole Veda has anandhigatatvam; it talks about things we cannot otherwise 
know. What is anandhigata in Veda must have pramanyam and saphalyam. Karma and 
devatas are anadhigatam and saphalam. Ghee and buttermilk and soma we know and are not 
svarthe phalavat. But they are connected to anadhigata karyasesa and are important. Unike 
soma, kiitastham Brahma is itself anadhigata. Unlike soma, kiitastham Brahma is svarthe 
phalavat. But soma and buttermilk are valid example for phalavattvam. 
Kütasthabrahmajfianena samsaraniortti ayam visesah. Phalavattvam. 

Bhashyakara finishes off the fellow with what is called nafía bhasya. Vedantanam 
nisedhavakyavat siddharthaparatoam iti aha. 

Take the vakya 'brahmano na hantavyah'. Is it siddhavisaya or sadhyavisaya? Clearly, 
Bhasyakara is going in for the kill here. 'A brahmana should never be killed’. This is a 
fairly specific statement, but there will be mitigating factors. Drona was a brahmanah, but 
he did everything a brahmana should not do. The ‘brahmano na hantavyah' vakya is nisedha, 
not vidhi. Every nisedhavakya has siddharthavisaya. 'Not killing a brahmana' is already an 
accomplished fact. The brahmana has not been killed, but the result of the vakya can be a 
pravrtti that is not acted upon. The nisedhavakya is siddhavastuvisaya, and like soma, it is 
meaningful and useful even when it, as it does here, indicates withdrawal from action. 

aÑ q aan 4 ERded: galaaren fgkreakesad | aa UT fear ala TA 

Api ca ‘brahmano na hantavyah’ ityevamadya nivrttirüpadisyate | na ca sa kriya | napi 
kriyasadhanam | 


A brahmana cannot be killed — does that mean all others can be killed? The more 
general rule is hirisam na kuryat. The upadesa is there. Refraining from doing is nivrtti. It 
is not really a kriya. Neither is the absence of hananakriya kriyasadhanam. The 
nisedhavakya is bhiitavastu upadesa, and it has pramanyam. The han dhatu is there with tavya 
pratyaya. The prakrti meaning is killing. Hantavyah — to be killed. What is with this tavyah? 
The pratyayartha, tavyartha, is istasya sadhanatvam, the means for a desirable thing.The 
nañ, the negative particle, is there. The nañah joins the prakrti, not the tavyapratyaya. With 
the nafiartha and the prakrti you get hanana abhavah. 

There is an injunction, but the vakya is also talking about narakadulikha, papa 
experienced later. Avoiding that papa is also ista. Therefore hanana abhavah will produce a 
result. That result is duhkha abhavah. Not-killing is the hetu for dulikha abhavah. Therefore 
hananam is a duhkhasadhanam. Duhkham is anistam, and a thinking person will not do 
hananam. Being abhava, absence of killing is not a kriya. Neither is abhava kriyasadhanam. 
Abhüva cannot produce abhava. Abhava cannot create anything. What does not exist cannot 
connect to anything. Therefore the entire nisedha sastra siddharthe pramanyam. The 
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bhütavastu is there in the nisedhavakya. Siddharthe pramanyam siddhavisaye pramanyam iti. 

The entire vedasastra is analyzed in this 'brahmano na hantavyah'. 
SPAM IR SAMA AN « geded: gcqtfaferqcquaamemrerisd SIR, TEMPE 
Akriyarthanamupadeso 'narthakascet ‘brahmano na hantaoyah' 

ityadinivrttyupadesanamanarthakyam praptam | taccanistam | 


It is not acceptable to say that the entire Veda upadesa with regard to nisedha is 
meaningless because those vakyas are siddhavastuvisaya and not connected to kriya. 

aq = LS TOT AST: aT a ied ped a fara NEIRE? | 

Na ca svabhavapraptahantyarthanuragena nañah sakyamapraptakriyarthatvam 
kalpayitum, hananakriyaniorttyaudasinyaoyatirekena | 


If one has a svabhavika tendency to hurt a brahmana, that has to be neutralized. One 
curbs that tendency. It is siddhavastuvakya alone; there is no sankalpakriya. There is 
audasinya pravrtti; one has no truk with the thoughts. This is how we live our lives. The 
pravrtti is possible and you are asked to avoid it. But this avoidance is not a kriya. 

The nañ has svabhava, it has a natural meaning as abhava, absence. When that 
meaning is not applicable you get different meanings — sadrse anye virodhe alpe. Sadrse: for 
example, non-sugar, Equal, a sugar substitute not non-sweet. It is equal, sadrsam. 
Anyatvam: for example, 'abrahmanali - other than, exclusion. Tad alpata: for example, 'I 
have no money' - ayogya, anadhikari. These other meanings for the nafiah come in when 
abhava is not applicable. 

The prapta anuraga is possible for causing harm to a brahmana. Someone may have 
this obtaining passion, istasadhana. For whatever reason, one feels willing to do 
hananakriya. The nafi in the nisedhavakya connects to the possibility of hananakriya by 
asking you not to cause injury to a brahmana. The nañ connects to the verb and the 
istasadhana becomes anistasadhana. There is no other reasonable meaning for the nañ than 
non-killing. The svabhava of the nañ, its primary meaning, sakya, is to convey absence of 
the action to which it is connected. This sense of absence of action is related to a human's 
natural disposition of indifference. But only when the delusion that propels you to do 
anistasadhana has gone from you can you maintain the indifference. Pratipalanam means 
maintenance or practice. Really, a person cannot even imagine a manasakarma that is 
capable of keeping your mind from going back to your original pravrtti to cause harm. 
The nisedhavakya asks you to withdraw from your inclination. This nivrtti, withdrawal, is 
not an action, it is just indifference. In the vakya, nivrtti is really the nafiartha. You are not 
doing anything. Na hantavyah is not a kriya. Not-doing is not an action. 

Indifference is purusanisthasvabhava. But the nañ curtails the pravrtti toward any 
particular karma, any raga. The tavya always connects to an istasadhana, something one 
wants to do. The nafi joins the verb — na kartavyah — and makes the action anistasadhanam. 
Whether by following the nisedha or by maintaining indifference the action is not done 
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and you get the same result. The nañ means abhavah, not virodhi or any of its other 
meanings. 
A has ec EN CUN. 5 a 
THAT CATA AAA T TAS ATS TTT i 
Nafiascaisa svabhavo yatsvasambandhino ‘bhavam bodhayatiti | 


It is well known that abhavah is the prasiddha meaning of nañ when it joins a word. 
Many words have many disparate meanings. When the primary meaning is untenable you 
must find out the meaning. Abrahmanah means 'other than a brahmana' — ksatriya et cetera. 
Adharma means 'not dharma', the virodhi, unless it means papa. But you cannot go to the 
other meanings unless you have considered the basic meaning. Here the meaning of the 
nafi joins the verb hantavyah, handhatu. The negation, prohibition of the inclination, 
prasakta pratisedha, of the hananam is the main purpose, and there really is nothing to do 
with tavyah. 

AAMT SAE | T A aruederfiraceqsadatqsmeafe i 

Abhavabuddhiscaudasinyakaranam | sa ca dagdhendhanagnivatsvayamevopasamyati | 


The tendency for the inclination to cause harm can be dealt with and indifference 
can be maintained. When the istasadhanabhranti is negated, prohibited, by one's 
investment in the vakya, by the hanana abhava vrtti, the audasinyam will be maintained. 
There will be nothing to feed the hananakriyapraortticcha and cause it to flourish and make 
you act. The nañ has done the job. The natural tendency to indifference takes over, 
supported by pravrttyabhavabuddhi; there is no iccha. Like a fire which has consumed all 
its fuel, further ignition becomes impossible. The hananakriya istasadhanabhranti, this 
wrong-thinking raga, is the pressure, the fuel that has to go. This is when the nañ brings 
the abhavabuddhi and the pravrtti goes. Both the kriya and the raga are no longer there if 
the nañ works. 

If you just try to throw some counter-thinking, some manasakriya, against the 
hananapraortti it will not take care of the error. You would be using vidhi where it has no 
application. You would be doing virodha and not negation. The nisedha did not work for 
you and you convert it into vidhi. How long do you think you can maintain this 
münasakriya? It is like using alcohol to stop your thinking. 


PICT AA smi A Sees: gea oases Wen Sr 
FATA aaa ea: | 

Tasmatprasaktakriyaniorttyaudasinyameva ‘brahmano na hantavyah, ityadisu 
pratisedhartham manyamahe, anyatra prajapativratadibhyah | 


The nivrtti maintains the audasinyam. The possibility of hananakriya is negated by 
‘na hantavyah'. The nisedhavakya is a clean prohibition, and there is no other meaning 
viable. A brahmana prays for the well-being of all of those in society, for even those who 
do not pray. The brahmana prays daily that all minds be clear and come to proper 
decisions. He prays for himself and for others, and a person who prays for you should not 
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be disturbed. He is doing priestly duty. He is the one doing reality checkup. He is the 
model; one can live a life of dharma. He shows one can live with minimum requirements 
and live a happy life. He is the Jaksana for all that. He should not be disturbed; he should 
be protected. This is the comport of the vakya. It refers to a very real papa. The injunction 
is extended to the cow. Gohatya is also considered to be great papa. Na hantavya means 
niortti from the praortti. 

A brahmacari, one who has taken upanayanam and is initiated into gayatri mantra, 
also takes the vow of Prajapati. This is a further commitment that says he should not see 
the rising sun — a brahmacari vows to get up before sunrise. This is a real vidhi that 
includes the nañ. On the strength of the sarkalpa made at the beginning of the vow, one 
maintains what he has committed to. It is a sankalpakriya from the nafiartha at the 
beginning — 'na iksetodyantamadityam'. It is an apraptasankalpakriya, apraptavidhi. 'Don't see' 
is prapta. The sankalpa is "This I will not see.' There can be no other meaning than 
pratisedhartha. 

Wherever abhavartha is not tenable for the nañ you can look for the better meaning. 
Pratisedhartham means abhavartham. The meaning of nañ is abhava. All of nisedhasastra is 
siddhavastuvisayam. It is a valid pramana. It is neither kriya nor kriyasesa. Nisedha abhava. 
What is abhava is not a kriya. Hananabhava is not a kriya. Absence of the act of killing is 
not a kriya. Not drinking is not a kriya. Abhava cannot be a sesa, cannot be connected to 
any kriya. Nor is it itself a kriya. At the same time, nivrttisastrapramanam is there. 

Earlier we saw pratisedhavakya has phalavattoam. You cannot say bhütavastuvisaya 
is not pramana; phalavattvam is there for the bhütavastu. Vakyasya phalavattvam is there, 
therefore pramanam. What was phalavat? Duhkha abhava. Absence of duhkha is phalavat; 
otherwise anistam will be there. Maintenance of duhkha abhava avoids anistam. The 
bhiitavastuvisayavakya is phalavatvakya. That which has duhkha abhava as the result, which 
is the meaning of the nañ particle, is siddha. Therefore, when the nañ is there, it is a 
nisedhasastra which has pramanatvam. 

Samsaraniovrtti is the phala, as has already been pointed out. How pratisedhasastra is 
useful, so too vedantasastra is definitely useful as pramanam. Nisedhasastra has pramanyam. 
The nafiartha is siddha, duhkha abhava is siddha as the phalavattvam, and the nisedha is 
pramanam. Brahmajfianam has pramanatvam too, being siddhavisaya but anandhigata, and 
being phalavat. What phalam do you get? Duhkha abhava. What kind of duhkha abhava? Not 
just hananaduhkhabhava. Here, sarisaraduhkha abhavah, duhkhanivrttih. 

qEHICgE SITE TAIRA ZESUH | 

Tasmatpurusarthanupayogyupakhyanadibhitarthavadavisayamanarthakyabhidhanam 
drastavyam | 


Objection: The Jaimini Sütras state that the sastra has no purpose but to enjoin kriya. 
They says that the words in sastra not connected to kriya are useless. The mention of the 
word anartha in the dharmasastrasitra relates to stories that have no use in purusartha. The 
Veda is full of stories that are the inspiration for the Puranas. This is the visaya for the use 
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of the word anartha. Those stories are arthavada; they are basically praise and of no use to 
humans. But they can be of use when they are connected to kriya. The kriyà itself is 
praised or the kriyartha is praised or the kartā is praised or the devata is praised. The 
stories have no svarthe phalakatvam. They have kriyarthasesatvam. 


age- HAA APA AGATA vun quét agadieareateta 
dedi | Taha aa ud zd ARAS À SEHR Fea. | 
Yadapyuktam - kartavyavidhyanupravesamantarena 


vastumatramucyamanamanarthakam syat, saptadvipa vasumatityadivaditi, tatparihrtam | 
rajjuriyam nayam sarpa iti vastumatrakathane'pi prayojanasya drstatvat | 


Bhasyakara goes from one to the next. He does not omit one of the pürvapaksa 
arguments that he set up. 

Bhasyakara: You say that without there being introduction, entry, of a vidhi, such 
as kartavyah, the mention by sastra of vastumatrakam is anarthakam. You say that when 
Sastra tells you 'This is how vastu is', such as when it says that the earth has seven 
continents, there is no meaning. You say that if there is not something to be done, the 
Srutivakya is useless. But this argument has already been refuted when the example of the 
rope snake was examined. Whenever an error causes a problem you will see this example. 
When the vastu is known to be rope, the purpose of the vakya is clear. The snake that was 
never there goes. Here ayarı samsari nivrttih vastumatrakathane. It is not an ordinary 
phalam. Mahat vinastih nisthatvat. 


ad gases} aad darkcacaicra Tere Teasers | saad - 
TP AAMSRTA aaa HRe sri sald Fanaa 
Nanu srutabrahmano'pi tathapirvam samsaritvadarsananna 


rajjusvarüpakathanavadarthavattoamityuktam | atrocyate - navagatabrahmatmabhavasya 
yathapiirvam samsaritvam sakyam darsayitum, vedapramanajanitabrahmatmabhavavirodhat | 


Objection: Even though a person hears of Brahman, his sarisaritvam does not go 
away. Sukhitvam duhkhitvam continue as well. The statement about the rope may have 
removed the snake bhranti, but "You are Brahman' is just another story. One hears he is 
Brahman and remains with his sarisaritvasvariipa. He is just a srutabrahmasamsari. The 
mahavakya does not work like the ropesnake example. 

Bhasyakara : No. You are talking about a person who is srutabrahma, not an 
avagatabrahma. I do not say they are the same. This pursuit should be there until one gains 
jfianam. Every avagatabrahma is srutabrahma, but not the other way around. Do sravanam 
until brahmavagatam bhavati. 

The pürvapaksi is making a complete pratisedha, just saying that whatever 
Bhasyakara says is wrong. Bhasyakara says you cannot show that there is sarisaritvam for 
the person who is avagatam Brahma. You may see him eating and doing other things that 
indicate his connection to his body, but this does not indicate sarisaritvam. Your 
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understanding of asamsaritvam is wrong. Nothing such a person does would show 
asamsaritvam. This is not mysticism we are talking about here. This is not an experience 
that come and goes. This is vedapramanajanyajfianam. It is as valid as your sight because 
pramanajanya. Brahmatmabhava is aham ayamatma brahmeti bhavah. This bhavah coexisting 
with samsaritvam is not possible. Therefore virodhat. In the place where valid 
brahmatmajnanam is born of valid pramana, asamsaritvam cannot be darsitam. 


«fe arare GEGEE IEEE zetia aed AART aAA 
qa Aega CECD IICS az Wace ard *heqFIgH | 

Nahi sartradyatmabhimanino duhkhabhayadimattvam drstamiti tasyaiva 
vedapramanajanitabrahmatmavagame tadabhimananiorttau tadeva mithyajfiananimittam 
duhkhabhayadimattvam bhavatiti sakyam kalpayitum | 


Brahmatmabhava is not some kind of a belief. Neither is it an attitude. It is 
abadhitajfianam. There is no way you can say that a person with this knowledge is subject 
to duhkha and bhaya. Duhkhabhayadimattvam, samsaritvam which is mithyajfiananimittam, 
erroneous knowledge about oneself, atmà ajfianam, goes away when mithyà ajñāna goes 
away. 

Generally there is mamabhimana within and without one's body. Grhadisu 
putrapautradisu abhimana is there outside; here, abhimana with the body. 'This is mine, this 
is me' is abhimana. Abhimüna is not really identification. The body is taken as myself and I 
am taken to be as good as the body. Everything is superimposed on the atma and atma is 
superimposed on the deha. This is all experience-based. The one with abhimana 
experiences his sarisaritvaduhkhabhayadimattvam as a series of desires, short-lived 
fulfillments, and disappointments. 

For the same person, in the wake of brahmatmabhava knowledge, is the fact of 
knowing avagama. Atma is Brahman vastutantrajfianabhava is vedapramanajanya. And you 
cannot say anything better than that. It is not something that takes place as an event or an 
experience. It is not pratyaksapramanajanita. It is vedantapramanajanitabadhitajnanam that 
no pramana can remove. Brahmatma avagama is atmasarirabhimananiorttau. The 
asmatpratyayavisaya is Brahman, and I is no more lost in your weight and so on. 

That old samsaritvam that you knew so well, the old sariisaritoam that had you in its 
spell will be there again until dehabhimananivrttih. You cannot make a judgment about 
another person with reference to brahmajfianam. That is childish. The charismatic 
approach is to say he is a jñānī and that whatever he says is true. How do you know? 
Because someone else said so? The whole approach is wrong. What is the pressure to 
prove someone a jñānī? We cannot afford to have that approach. If he is a vidvan he does 
not require your support. If he is not a vidvan your support will not make him one. The 
vidvat anubhava is not a pramana. Not just those with beards should have the benefit of 
doubt. The one who knows will be rid of the abhimanam, that's all. 
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ate aN yak aN an i zd fafa aca aed fan a 
dea ware Rfefird ga vate | 

Nahi dhanino grhasthasya dhanabhimanino dhanapaharanimittam duhkham drstamiti 
tasyaiva pravrajitasya dhanabhimanarahitasya tadeva dhanapaharanimittam duhkham bhavati | 


Bhasyakara gives an example. A grhastha who is a dhani, a wealthy person, tends to 
have a sense of his wealth and a class complex as a result. He has that abhimana. Most 
often, if this one loses his wealth and cannot maintain his class, his upper class complex 
will still be there. I have an example. Here in India, the government nationalized all the 
railroads. As a result, one rich fellow was stuck with his ownership debts. It was not an 
ordinary duhkha. But wait, the day before the nationalization the fellow had signed away 
all his possessions to a charitable trust and taken sannyasa. He woke up the next day and 
saw the news. Duhkham — so what? The fellow had been studying Vedanta and he took 
sannyasa. Inside he has no abhimüna toward anything he had. He cannot become poorer, 
but now he does not want money. He is not a poor fellow. It is not possible for you to 
impute dulikham to that same person who might otherwise or at another time been 
grieving for his loss. He had abhimana before, but he had been preparing himself. He is a 
sannyāsī, nothing can be done to him. You cannot say he has dulikham because of what he 
used to be. Whether one is a dhani or not, abhimana is the reason for duhkha. 


qa A ; A s Cx An. ad na A Cs C z CN C. 
Naca kundalinah kundalitvabhimananimittam sukham drstamiti tasyaiva 


kundalaviyuktasya kundalitvabhimanarahitasya tadeva kundalitvabhimananimittam sukham 
bhavati | 


What about sukha? 

It is the same thing. In the old days, rich people wore big earrings. Bhasyakara 
knew these kind of fellows. You could tell a person's class from his kundala. This earring 
wearer stands before the mirror and happily admires his ornament. Happily he comes out. 
He has kundalam and kundalyabhimananimittam. He has some sukham from his status 
symbol. He is like the fellow who drives a new Cadillac and has a bumper sticker that 
says 'This is my second car'. Then, if the fellow with the earring gives up either the 
earring or the abhimana in the earring, you cannot expect to see in him that same sukham 
that the earring gave him before. 

det Ya - STRA aa Ged a Pena gara: ala | ath afadsanteed cara saa zd 
Ta aaae ena a ACA: ARNT UE eae qaare: TAN 
ad acai canker | 

Taduktam srutya — ‘asartram vava santam na priyapriye sprsatah’ (Chand. 8.12.1) iti | 
Sartre patite’sariratvam syat, na jivata iti cenna sasariratvasya mithyajfiananimittatoat | na 
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hyatmanah sartratmabhimanalaksanam mithyajnanam muktvanyatah sasariratvam sakyam 
kalpayitum | nityamasariratvamakarmanimittatvadityavocama | 


The Chandogya says that the one who is alive but is no longer attached by 
abhimana to this Sarira is not touched by priyapriye. Sarira abhimanarahitam. This is the one 
with brahmatmabhava, the jfianavan. The Gita (2.56-57) tells us about this knower: 


duhkesvanudvignamanah sukhesu vigatasprhah | 
vitaragabhayakrodhah sthitadhirmunirucyate || 

yah sarvatranabhisnehastattatprapya Subhasubham | 
nabhinandati na dvestitasya prajfia pratisthita || 


Mithyajnananimittasamsara. Mithya ajfiana is false knowledge about the atma. 
Sukhaduhkhadibhoktrtvam atmanah is mithyajnanam nimittam. Then the sruti is cited that 
says atma, being asarira, is not touched by sukhadulikha. Antahkaranavisistatma alone can 
have that touch. That connection between atma and antahkarana is itself mithya. Avidyaya 
alone a person thinks aham sasarira. 

Question: While living, asarira is not possible. Sariraviyoga is called death. As long 
as you are alive you have Sarira. 

Swamiji: Alive or dead there will be sarira for a jtva, a kartā. Sasariratoam does not 
imply death. Sasariratvam is only 'ātmā must have sambandha to Sarira'. The sambandha has 
to be established. The inquiry is here. 

Bhasyakara: The notion aham sasarira is due to mithyajfiana. When the sarira dies, 


then alone asariratvam for a jiva - not while living. Mithyajfiananimittatoat sasariratuam 
atmanah. Atma having a Sarira is due to mithyajfiana. This cause has to be proved. 

It is not possible to establish sasariratvam for the atma. Without erroneous 
knowledge you cannot think of such a connection. Mithyajfianam is the atmadehabhimana, 
dehe atmabuddhih, laksanam. We have already established nitya asariratvam for the atma. It 
is not that after moksa atma becomes asarira. Even now ātmā is asangah, uninvolved with 
Sarira or anything else. Atma is asarirah, Suddhacaitanya. Otherwise, with a sarira hanging 
on to consciousness, there could be no moksa knowledge. Asariratvam for the ātmā is 
nityam, not kalpitam. Why? Akarmanimittatoat. Asariratvam is not karmaphalam. Were 


moksa a karmaphla it would not be nitya. Nityatvam is svariipatvam. 
ded c CC C i Vacate Za ae ide C. c t CUN e = Rae: | 
Tatkrtadharmadharmanimittam sasariratvamiti cenna 
Sartrasambandhasyasiddhatvaddharmadharmayoratmakrtatvasiddheh | 


Tat means atma. Dharmadharma is punyapapa. 

Question: You talk about moksa. That means atmasambandha is there. Moksa is real 
and dehatmasambandha is real. One cannot be satyam and the other not. The atma, the dehi, 
the jiva, goes about doing karma, gathering punyapapa, and that gives Sariratvam. Having a 
body is born out of karma. Dharmadharma is the nimitta for sasariratvam. The sariratvam is 
satyam, and you cannot say mithyajfiananimittam. Sasariratvam 1s not ropesnake. 
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Bhasyakara: No. You have not established the sambandha between atma and Sarira. 
You are talking about dharmadharma. The question of any sambandha with 
asangasaccidatma comes first. You cannot prove dharmadharma is gathered or anything 
else by atma without establishing sambandha. 


aeaa TATA AA HACHE AA AACA RISHT RETA CTIA 1 
Sarirasambandhasya dharmadharmayostatkrtatvasya 
cetaretarasrayatvaprasangadandhaparamparaisanaditvakalpana | 


To have sambandha you must have a karta who gathers dharmadharma. But to have 
a kartā you must have punyapapa. The sambandha establishes a kartā who is due to 
punyapapa, yet the punyapapa cannot be established without a karta. This is a circular 
argument based on anyonasraya, mutual dependence, that is not tenable here. It is like the 
seed and the tree. It looks like both are anadi. Both are without beginning. Which is first 
you cannot know. But we do not accept anaditvam of a real jiva. 

If there is kartatma you can have accrual of dharmadharma and sasariratvam. 
Anyonasraya is possible only when this fellow with atmadehasambandha has gathered 
punyapapa. This sambandha would be a result of pürvajanma-pürvcajanma anadi, like tree 
and seed. But begininglessness for sambandha is just an imagination, a blind succession, 
not like tree and seed, which is a fact. All we know is you have a body-mind-sense 
complex. The other side is blind. Searching for old punyapapa will not establish 
sambandha. We say there was previous mithyajfianam, and that was anadi. 
Mithyajfiananimitta for sambandha is anaditvam. Nobody is saying there was no pürvajanma. 
Kartrtvam is after the mithyajfianam alone. Atmanatmasambandha is mithyajnanam. Up to 
knowledge alone that mithyajfiana can exist. 

PRATAP: RAJTA: | 

Kriyasamavayabhavaccatmanah kartrtvanupapatteh | 


Samavaya is not there with the kriya. Bhasyakara uses the Nyayaika word samavaya 
for sambandha. With no sambandha between atma and anatma there is no kriyasambandha. 
With no kriyasambandha there is no kartrkarakasambandha and no kartrtva atmanah. Atma 
remains akartā. 

A ba : n c CX a SN cxt ^ ar) oN bas 
AITTAAN magai ee hdediHid Aa See Hroticqecduetegcarest haded: i 
Sannidhanamatrena rajaprabhrtinam drstam kartrtvamiti cenna 

dhanadanadyuparjitabhytyasambandhitvattesam kartrtvopapatteh | 


Objection: I accept that atma is saksi, but ātmā can be like a king, quietly sitting 
there while all activities take place around and through him. By his presence alone there 
is karayitrtvam for the raja. That is his kartrtvam. The others around him do his bidding 
and receive his benefits and are connected to him. They are employed by royal mandate, 
a sambandha that gives the king karayitrtvam, thus kartrtvam. 
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" z r= NS lan = t. an : A L3 = Qn $ OCC qi c [eS fme A 
IAA: FITS: | 

Na tvatmano dhanadanadivacchariradibhih svasvamisambandhanimittam kificicchakyam 
kalpayitum | mithyabhimanastu pratyaksah sambandhahetuh | 


Bhasyakara: No. The karayitrtvam of the king is a result of a relationship with his 
court established by the payment of wages and the giving of wealth and the delegation of 
power. Where is such a connection between the mind and the senses and body with atma? 
The raja gives orders and passes judgment, does saccidatma give orders or distribute 
anything? There is no connection between satyam and mithya. When we use the word 
sannidhi it is not with the sense of association such as that between a king and his 
servants. For us, sannidhi is expressed in the vakyas such as srotasya srotram manaso manah. 
If we refer to atma as raja it is only in a provisional sense. Your example is weak. 

You have to show a cause for sasariratoam. You would have to be able to have 
direct experience of any sambandha made to the sarira. This is not there. Mithyajfianam is 
the cause, and it is not pratyaksa. You cannot establish a connection with saccidsvaripatma. 
You have no argument against a self-evident atma. If you think there is a connection, this 
is what we call mithyajfianam. That I am sasarira is itself abhimana, mithyajfiana. This is 
what is pratyaksa. 


Uda SAAMI CHA ARTA i 
Etena yajamanatvamatmano vyakhyatam | 


Do you argue that the whole vedasatra is based upon atma being yajamāna for all 
karma? If you say that Veda would not give all these karmas if it did not think atma@ was a 
kartā, we say it is you who looks at ātmā as kartā, not Veda. With your perspective and 
your sense of yourself in mind, Veda addresses you and asks you to do punyakarma. When 
Veda talks about atma it does so as asanga. Yajamanatvam kartrtvam atmanah is only by 


mithyajfianam. Yajamanatvam is there until the knowledge of Brahman alone. 

sme: - Serfaeaferccurena medi deretur Sur a eae per uferaqequaed 
Tiureaqegeauirà: ie fe vel aequa: qeu Sxnfqnmepfatasmtseqaegicusmeat 
ASRS A: utra: AAA: gu: ufa: sesta: fies: doa: fra: qe ges 
fiear Tet wafer REEE i 

Atrahuh - dehadivyatiriktasyatmana atmiye dehadavavabhimano gauno na mithyeti 
cenna, prasiddhavastubhedasya gaunatvamukhyatvaprasiddheh \yasya hi prasiddho vastubhedah, 
yatha kesaradimanakrtiviseso'nvayavyatirekabhyam simhasabdapratyayabhanmukhyo'nyah 
prasiddhah tatascanyah purusah prayikaih krauryasauryadibhih simhagunaih sampannah 
siddhah, tasya puruse sirihasabdapratyayau gaunau bhavati naprasiddhavastubhedasya | 


Prabhakara: We accept dehavyatiriktatma. We say atma, a kartabhokta, survives the 
body as jiva. It is subject to punyapapa and takes on new incarnations and can go to 
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different spheres of experience. We say the jiva has a certain gauna abhimana which is not 
mithyàá, it is meta-connection that is not false. In the same way, if you say that a person is 
a lion, you are making a connection in a secondary sense; you are talking about a 
gunasamyam. If a person says that this body is myself, he only means it in a figurative 
way. Knowing this body as myself is not literal, but it is not erroneous. 

Bhasyakara: Only when the primary meaning is known can you say it is gauna, a 
figurative usage. When you say a person is a lion, you know what a lion is and you know 
what a man is. Only then does gauna prayoga have a meaning. If you take a lion as a 
person or a person as a lion it is a mistake. Only when bheda is known to you can there be 
gauna. Here, atma asangah saccidanandah. You have not see dehavyatiriktatma. It is not 
pratyaksa. How can you know it is different from anything? There is no gauna when the 
difference between two objects is not known. 

The four-legged beast with a mane that lives in the jungle has a particular form 
that makes him the locus of the word 'lion' and its meaning. This animal is the object of 
the cognition of the meaning of the word 'siriiia'. There is no other object used for this 
word. Your understanding is clear. If you know a person with courage and cruelty, you 
may say that his qualities are lion-like. But he is obviously a purusah. The two akrtis are 
different, though the person may have those qualities. The person for whom the forms of 
the person and the lion and the qualities of the person and the lion are very clear can 
make the gauna connection. He also must know clearly the words 'lion' and 'person'. 
Mukhya and gauna are clear to him. The fellow for whom the bheda is not prasiddha cannot 
use the figurative sense. If the person does not know what a lion is, the gauna is lost on 
him. The context must be known. It is the same with an allegory. 


C C UC AA 


TA CATARACT rte Aa aT A STOTT | 
Tasya svanyatranyasabdapratyayau bhrantinimittaveva bhavato na gaunau | 


The one who does not know the difference and who uses a word where it cannot 
be a part of a figurative meaning will not achieve gauna. Instead, it is mithya pratyaya 
alone. It is ignorance. 


FT HAFIR CTA TRAN FEIT vU TAT am 


an any A 


s Resoramrenensratire ferat aac agzeradurdsafta 
POTIR sreqsieqamarenrerenrfssbeteqerret sped TOT arat aT i 

Yatha mandandhakare sthanurayamityagrhymanavisese purusasabdapratyayau 
sthanuvisayau, yatha và Suktikayamakasmadrajatamiti niscitau sabdapratyayau, 
tadvaddehadisanghate'hamiti nirupacarena sabdapratyayavatmanatmavivekenotpadyamanau 
katham gaunau sakyau vaditum | 

This is the drstanta. In total darkness there is no problem. When there is a little 
light available the sthanu that is there can be mistaken for a purusa. The stump is not 


perceived and what is understood to be there is only purusa. The word and meaning 
'purusa' is applied to the stump of a tree. This is done with no particular reasoning on the 
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part of the one who looks toward the stump. Two things are then found where there is 
only one object. We saw this with the seashell and the word silver and its meaning. 

When what is atmà is not clear and what is anātmā is not clear, when there is an 
aviveka, how can you say it is gauna? Only when atma and deha are known can you say it 
is gauna. You do not know saccidanandah asangah atma. Neither have you ever see 
dehavyatiriktatma. That fellow who survives death is nityaparoksa, not pratyaksa. How can 
there be a connection between I and the body-mind complex? How can this be part of a 
figurative expression? 


aa Ss A 


MTA HAA Aea MATS aH MET ACTA AAT: | 
aema RaR Ramana deraraéscaat Peas a Ao: | 
Taare feng viladisfg fagstsasiesd | 

Atmanatmavivekinamapi panditanamajavipalanamivaviviktau sabdapratyayau bhavatah 
| tasmaddehadivyatiriktatmastitvavadinam dehadavahampratyayo mithyaiva na gaunah | 
tasmanmithyapratyayanimittatvatsasartratvasya, siddham jtvato'pi viduso'sartratvam | 


Panditas, who seem to know atmanatma, and simple cowherds alike can show a 
lack of discrimination with regard to what is self and what is not. Whether they say atma 
is distinct from or the same as the body, they do not know. The astikas who say the atma is 
distinct from the body and is a kartabhokta and a paralokagami with janmantara do not 
know what is dtma. Any religious believer who says ātmā is like this has not seen such an 
atma. Therefore he cannot see clearly the difference that would make his gauna 
reasonable. The difference is only mithya. 

Atmanah sasariratvam, any connection between ātmā and anatma, is purely mithya 
pratyaya, mithyajnanam. Therefore the vidvan, the one without mithya pratyaya, lives here 
knowing he is asarira. He is untouched by priyapriye. 


qum Faas Bla: - qns féferedaett acest gar Tae ardidandd ak ih i 
aama sya: SUI Fala d wa zd | Gaggia Geass zu aR GAA SHAT Ed 


amoismo ga Epp ARR p - RIIGHERCU ar AST ERIGI RSIHERSSUUCGTSHUUU fags: 
RAGA AAC | CATA ATA FAT TATRA | 


Tathaca brahmavidvisaya srutih — tadyatha'hinirloayani valmike mrta pratyasta 
Sayttaivamevedam śarīrarı sete | athtyamasariro'mrtah prano brahmaiva teja eva’ (Brhad. 4.4.7) 
iti | 'sacaksuracaksuriva sakarno’karna iva savagavagiva samanà amana iva saprano’prana iva’ 
iti ca | smrtirapi ca — 'sthitaprajfiasya ka bhasa; (Bh. Gi. 2. 54) iytadya 
sthitaprajfialaksananyacaksana vidusah sarvapravrttyasambandham darsayati | 
tasmannavagatabrahmatmabhavasya yathapirvam samsaritvam | yasya tu yathapüroari 
samsaritvam nasavavagatabrahmatmabhava ityanavadyam | 


Brhadaranyaka is cited: When the snake is ready to slough its dead skin, it catches 
it on a thorn or stick and leaves it lying on an anthill. What was once itself part of the 
body is no longer taken with dehatmabuddhi. It is similar for the vidvan and his body. The 
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objectified body remains here but he knows he is asarira, not subject to time, completely 
free while living. He is jroanmukta, jivan api brahmaiva. 

Also cited is Bhagavad Gita. You have to put the 'iva' in the quote right after 
'sacaksuh'. He already has eyes. Sastra makes you think a bit. Though he has eyes he is 
without eyes. Though he has ears he is without ears et cetera. Akarta kartā iva is the idea. 
The vidvan sees and hears and thinks well enough, but he has no question of kartrtvam. 
Kartrtvam 1s mithya; akartrtvam is satyam. By knowledge, atmani kartrtvam 1s badhita. 
Aham akarta. 


Fe d "gd Gaited aaa TAC AAT 


Yasya tu yathapiirvam samsaritvam nasavavagatabrahmatmabhava ityanavadyam | 


A person who has heard of this Brahman can still think he is subject to 
sukhaduhkha. He may say there is no such thing as jfianad moksa, no samsarimoksa. But all 
this points out is that he is srutar Brahma not avagata brahmatma. We are talking about the 
one who knows he is free from sarisara. The other fellow is on the way. The Bhagavad 
Gita addresses these two fellows: the mature and the maturing. Your argument for 


sambandha has no basis. 
" 


agah sarea ARa Aaaa TAN a aea Aa AR | a | 
anaia ARATAT: | 

Yasya tu yathapüroari samsaritvam nasavavagatabrahmatmabhava ityanavadyam | 
yatpunaruktam sravanatparacinayormanananididhyasanayordarsanadvidhisesatvam brahmano 
na svarüpaparyavasayitoamiti | na | avagatyarthatvanmanananididhyasanayoh | 


Moreover, what you say with regard to mananam and nididhyasanam after 
Sravanam is not correct. You say that whatever is learned as brahmajfianam is to be made 
an object of meditation and connected to vidhi. You say some manasakarma is involved. 
You say Brahman becomes useful as vidhisesa for upasana after sravanam. We say there is 
no resolution in the brahmasvarüpa through meditation. Where one gains immediate moksa 
there is no grand finale. If it is vidhi, there will be more vidhis. If it is sega, there will be 
more sesa. Sravana manana nididhyasana are meant for brahmajfianam alone. Brahman is not 
part of any vidhi. 

Previously we established that the vidvan gains brahmatmajfianam through the 
vedantapramana and therefore knows he is mukta. Brahmatmavagatabhavah, 
mithyajfiananiorttih, moksalabhah, is established for this person because vedantasastra 
reveals what is moksa. The anadhigatavisaya is there and sastrapramanyam is there. This is 
the anavadyam; there is no fault. Sastrayonitvam is there tattu samanvayat, 

Brahmajfanalabha is what is meant in ātmā và are drastavyah. Atma is to be 
understood as Brahman by sravanadi and amanitvam ityadi and antahkaranasuddhi. Even 
Karmakünda is there for that understanding. Brahmajfianam is the purpose for tavyah in the 
vükya. The jfiánam is aparoksajfianam. If you don't get it, do further sravanam. There is no 
paroksjfianam in this. There is no vidhisesatvam here brahmajfianapradanyat. Sravana manana 
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nididhyasana are all meant for brahmajnhanam. You expose yourself to the jfianapramana by 
éravana. Sravanam is mukhyasadhana. Mimamsa is part of sravana; this is for pramana sanka. 
Mananam is for prameya sanka. Nididhyasana is for viparitabhavana. 


FATA S TAIT | 
Yadi hyavagatam brahmanyatra viniyujyet bhavettada vidhisesatvam | natu tadasti | 
manananididhyasanayorapi Sravanavadavagatyarthatvat | 


For the sake of knowledge we require all these other things. But brahmajfianam is 
not a matter of making use of knowledge. There is no vidhisesatvam; there is phalavattvam. 
There is no other place or teaching where Brahman is taken and used as an action of 
meditation along with vidhi. Sravana manana nididhyasana are all meant for brahmajfiana. 
Bhamati’s contention that manana and nididhyasana are angi and are required for moksa is at 
least a little off the track. Manana and nididhyasana do not themselves produce moksa. 
There is nothing to this problem of how to make use of brahmajfianam. 


Cx. Cx LC C C 


cenar sieraferfarferf rea seared Ta: Gadd: eadem Fal SATS 
Sareaarenreqanate fer 


Tasmanna pratipattividhivisayataya sastrapramanakatvam brahmanah sambhavatityatah 
svatantrameva Brahma sastrapramanakam vedantavakyasamanvayaditi siddham | 


There is no connection with upasana vidhisesa, Brahman being understanding only 
through the sastra. Soatantram eva brahmasastrapramanakam. Brahmajfiana moksaphalam. 
Sastrapramanakar Brahma tattusamanvayat. Saphalatvat svatantram sastrapramanakam 
Brahma, na pratipattivisesataya na karmavisesataya. Vedantavakyanam tasminneva brahmani 
samyaganvayat. Vedantavakyasamanvayat iti siddham. 

wd pu sere aR fa asa: Waa SATA | 


This being so, svatantrya Brahma sati, Brahman distinct from dharma being 
understood, the sastra with Brahman as subject matter is taken up with the sūtra 'athāto 


C. CS COPS IN. AN. 


Ru RRRA f& seat ARa SAARI PETE | area aAA - 
: ORT ivan af aaa: E © Ne AGEGE X a = a NC ~ 
Oth: MER: - STATI Tahara afa | 


itil 
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into upasana, manasakriya. 

Bhasyakara: There is no need for this, for it too is vidhi. It is not a separate subject 
matter. Everything will come under one examination of vidhi. If Brahman were presented 
as part of a vidhi about upasana it would have been covered in the sastra that begins ‘athato 
dharmajijfiasa', and there would be no need of a separate sastra. There might have been a 
separate chapter in Jaimini's work, but not a separate sastra. The chapter would have been 


karma is Sesa. 
But there is no introduction or examination of bralhimatmaikyajfianam in Jaimini's 


end of each Veda are all we hold to. 


ae FAH Aaa ua Ga fsa: Galler Aaoi Sent aaae 
fara a caren ife ecitfa i 


Tasmadaham brahmasmityetadavasana eva sarve vidhayah sarvani cetarani pramanani | 
nahyaheyanupadeyadvaitatmavagatau nirvisayanyapramatrkani ca pramanani 
bhavitumarhantiti | 


All the pramanas and all the vidhis have their end only in the aharı brahmasmiti 
avasanam. Bhasyakara also ends here. All pramanas, including vedantapramana, are valid up 
to that only. Advaitajfiana negates karakadvaita. All vyavahara, being badhitavyavahara, goes 
in the wake of brahmavagata. Brahma na karyasesah. Neither heya nor upadeya can be a 
pramana in that advaitatmavagatih because there are no longer binding objects and no 
pramatrka. 


aag: - Aasaa qaare | Aged sea ad wei Wd i 
ST-QESTCHÍSITHTCHTRSIHTQCRHICHS: | SQfequ: euresmida qreansrastsia: i 


Apicahuh — ‘gaunamithyatmano’sattve putradehadibadhanat | 
sadbrahmatmahamityevam bodhe karyam katham bhavet || 
papmadosadivarjitah || 

A father knows his son is different from him, but in one's own son one finds 
himself. It is common that the son's problems becomes the father's problems. The other 
way around is found too. There is mineness and confusion called gaunatma. There is 
mithyatmapratyaya, kartaham iti pratyaya. Both of these get sublated in the wake of the 
tatsadbrahmahamasmiti knowledge. When mithyatma is not there, where is gaunatma? Only 
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a badhita continuity will be there. The pressure to do and not do, to ask karma to intervene 
where it cannot, to try to manipulate things that are better accepted, will not be there. 

The status of being a knower is there for the atma until the knowledge is in place. 
Pramata is atma. Pramatuh svariipa, saccidanandadvayam Brahma, all karakadvaitavarjitam 
Brahma, is anvistah, the sought after. Being found, that knower knows he is free from all 
gathered papa. After the knowledge, the pramata that comes back is badhitapramata alone. 
Chandogya, after the seventh chapter, where Sanatkumara talks to Narada, says there is no 
complaint of aging or death for the knower of brahmatma; he is free from sorrow. He is 
free from suffering from hunger or thirst. His sarikalpa comes true. Every desire becomes 
fulfilled. The atma, sa atmà anvestavyah, the opposite atma, this second atma, atma that is 
Isoara, the atma to be known, is known. Paramesvara, Ivara, has to be understood by you 
as saccidananda atma. This is why the words 'satyasankalpa' have come. Therefore 
padadvayalaksya, the tattvamasiiti. 

To take atma to be pramata is due to ajfianam. Pramata is atma, but atma is not 
pramata. When pramata itself is kalpita, where is the validity of pramata? All pramanas are 
okay until, pramana having done the job, everything resolves in that one vastu. The last 
verse is here. 


An e 


AÀ gA sed: | Sls daadé mA cats sA ge uu 


Dehatmapratyayo yadvatpramanatvena kalpitah | laukikarn tadvadevedam pramanam 


PLZ 


tva 'tmaniscayat' iti || (4) 


'A atmaniscayat' — a savarnadirgha. Dehatmapratyaya is kalpita; we have seen 
mithyajfiananimittah. The pramanas, because there is difference between sabda and sparsa, 
seem to establish dvaita. You were given five senses for knowing and doing which seem 
to establish dvaitam. Until you know the vastu, the senses establish only dvaitam. Once 
you know the vastu, all of them become kalpita. Honestly, they do not create any doaitam. 
They do not reveal dvaitam. The ears reveal Sabda and skin reveals sparsa and eyes reveal 
rüpa; none of them reveals dvaitam. The objects of the senses are objectified, but dvaitam 
is not objectified by anybody. You cannot prove dvaitam. Dvaitam from what? But they 
seem to, until you analyze it. 

All the drk and drsya all the time one whole, subject/object one whole. It looks as 
though dvaitam is established by the pramanas, and you count the five: pratyaksa anumana 
ityadi, and sabda as a sixth. And the prameyas are there. It looks as though dvaitam bhavati 
— until you know what is what. When the vastu is known, all this becomes mithya. And 
what is known as pramana is also badhita — otherwise there cannot be teaching. The 
laukikapramünas are accepted for the time being as valid in there own spheres for dealing 
with vyavahara. 

But the vedantapramana has a prameya which is kalatraya abadhitavastu. This is the 
difference from the other pramanas. When this vastu is known, all pramatrpramana- 
prameyatvam becomes mithya. In the bhasyavakya after 'tu', an is maryada, a limit — here, 
‘until’. All pramanas are pramanas only à atmaniscayat, until atma is niscaya. 
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The pramatr is centered on aham. The pramatavisaya is aham atma. This saccid atma 
is never badhita. Pramatrtvam is atmani kalpita. Its saccidatmavisaya is never sublated, never 
negated. Therefore, kalpitapramatrtvam being there, there is vyavaharikapramanyam. For 
pramatrtvam there is vyavaharikapramanyam. Therefore, because of the pramatrtvam kalpita 
on the atma, all the other vyavaharikapramanas will be there. The vedasastra too has 
vyavaharikapramanyam, just like bandhamoksa. 

I told you moksa is satyam. Why isn't bandha satyam? If bandha is mithya, how can 
there be moksasatyam? Hey, moksa need not be satyam. What we want is bandhanivrtti 
alone. You don't need moksa. You require only mithyabandhaniortti. And 
mithyabandhaniortti is ajnananiortti, mithyapratyaya nivrttih. This is what we say is 
brahmajfianam, atmajfianam. This is why moksa is nityah, svarüpa of the atma. 


THA R A peaa: SRRIRTCTUSTER ATT: IEA N 
ramanamni pare dhamni krtsnamnayasamanvayah | 
karyatatparyabadhena sadhitah $uddhabuddhaye || 


Ratnaprabha's istadevata is Rama: To the one who is known as Rama, the one who 
is paramadhama, this Brahman that is the samanvaya of all the sacred tradition and texts, 
janmadyasya yatah, by whom all karya, including pramana and jagat, are all negated as 
dvaitam, who by the tatparya niscaya of what is samanvaya leaves nothing to be done. 
When brahmajfianam is known, all the karyas are badhita. Up to this, vidhi and karya are 
sadhita. It is for antahkaranasuddhi that I have done this work. This is his prayer. I place it 
at the feet of my guru. 


Om Tat Sat 
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